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RESUMEN: Pese a la estructura inusual de las inscripciones monumentales de los antiguos ma-
\DVTXHVHHVFULEtDQFRPRVLORVJOLIRVVHUHÁHMDUDQHQXQHVSHMRWRGDYtDIDOWDXQDQiOLVLVD
fondo de la forma de estos textos. Después de analizar 11 monumentos, propongo que las 
LQVFULSFLRQHVGHIRUPDHVSHFXODUFRQVWLWXtDQPHWiIRUDVYLVXDOHVFX\RVLJQLÀFDGRHVWDEDYLQ-
FXODGRFRQHOVLJQLÀFDGRULWXDOGHORVHVSHMRVFRPRVtPERORVGHOSRGHUSROtWLFR\UHOLJLRVR
$GHPiVHO VLJQLÀFDGRPHWDIyULFRGHHVWRV WH[WRV LQÁXtDHQFyPRHOHVSHFWDGRUHQWHQGtD\
se relacionaba con el monumento. Con base en evidencias de la arqueología, la epigrafía, 
la iconografía, la lingüística y la ciencia cognitiva, sostengo que la forma especular de estas 
LQVFULSFLRQHVH[WHQGtD ODSDUWLFLSDFLyQULWXDOGHOHVSHFWDGRUPD\DSDUDSRQHUORHQFRQWDFWR
FRQ OR VREUHQDWXUDO&RQHVWHHVWXGLRHVSHUR LQVSLUDUPiV LQYHVWLJDFLRQHV VREUH OD UHODFLyQ
HQWUHIRUPD\IXQFLyQHQORVPRQXPHQWRVGHORVDQWLJXRVPD\DV
PALABRAS CLAVE:,QVFULSFLyQHVSHFXODUJOLIRVPRQXPHQWRVPHWiIRUDSDUWLFLSDFLyQULWXDO
ABSTRACT: In spite of their aberrant orientation, ancient Maya monumental hieroglyphic ins-
criptions that were carved in mirror-image have been relatively understudied by scholars with 
UHVSHFWWRWKHVLJQLÀFDQFHRIWKHLUVKDUHGIRUP%DVHGRQH[DPLQDWLRQRIHOHYHQVXFKPRQX-
ments, I propose that mirror-image inscriptions constituted visual metaphors related to the 
ritual importance of artifactual mirrors as symbols of political and religious power. Furthermo-
UHWKHPHWDSKRULFDOVLJQLÀFDQFHRIWKHVHWH[WVLQÁXHQFHGWKHYLHZHU·VLQWHUSUHWDWLRQRIDQG
interaction with the monument. Using evidence from archaeology, epigraphy, iconography, 




between monumental form and function. 
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Numerous ancient Maya monuments contain individual mirror-image glyph 
blocks whose component hieroglyphs face against the standard left-to-right rea-
ding order, such as Seibal, Stelae 3 and 7 (see Graham, 1996: 7, 25), Caracol; 
6WHODIURP&KLFKpQ,W]i5XSSHUWVHHÀJXUHDIUDJPHQWIURP
/D(QWUDGDUHJLRQNQRZQDVWKH0RQVWHU0X]]OH6FKHOHDVHHÀJXUH
VII-30: 1), and a monument from the Usumacinta region (see Robertson, Rands 
DQG*UDKDP3O6HTXHQFHVRIPXOWLSOHPLUURULPDJHKLHURJO\SKVDUH
found on other media from the Maya realm, most on notably ceramics (e.g. Kerr, 
QGDQGLQWKHFRGLFHV6HYHULQVHH/HH-U
156-157), and they also appear on monuments from other Mesoamerican cultu-
UDOJURXSV VHH.DXIPDQDQG -XVWHVRQ In this study, I focus my 
analysis on the eleven ancient Maya monumental inscriptions that I was able to 
identify as featuring at least two successive glyph blocks whose components 
have been systematically reversed.1
 )LUVW DQG IRUHPRVW , ZRXOG OLNH WR WKDQN -RKQ +HQGHUVRQ IRU KLV VXSSRUW WKURXJKRXW WKLV
SURMHFW ,QDGGLWLRQ ,DPLQGHEWHGWR.DWKU\Q0+XGVRQIRURSHQLQJP\H\HVDQGIRUVKDULQJKHU
passion and knowledge with me. Many thanks also to Fred Gleach, for graciously offering feedback 
on this work; to Eve Danziger, for the thought-provoking discussion; and to two anonymous readers, 
for their comments during the review process. Any factual and analytical errors that persist in this 
work are mine alone. 
** Nota del editor: El autor deber referirse al Códice de París, pp.: 22-24, y al Monumento I de La 
0RMDUUD
1 In order to streamline my discussion, I will refrain from offering a detailed epigraphic, archaeo-
logical, and iconographic analysis of the individual monuments here. The reader is instead referred 
to the following publications for detailed studies and images of each of the eleven mirror-image 





7HPSOHEHQFK %DXGH]  6FKHOH  &RSiQ5HYLHZLQJ6WDQG 6FKHOH DQG*UXEH
&RSiQ)UDJPHQWV*UDKDP8D[DFW~Q6WHOD&RJJLQV*UDKDP8D[DFW~Q6WHOD
20, lado izquierdo).
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Scholars have recently turned more attention to the interplay between the 
VWUXFWXUH DQG VLJQLÀFDQFH RI DQFLHQW 0D\D PRQXPHQWV ZLWK UHVSHFW WR ERWK
their inscriptions and their iconography. Nonetheless, few researchers have tho-
roughly addressed the importance of variability in textual form and the relation-
ship of such variability with the use of different iconographic structures (e.g. 
0LOOHU7KHRULHVWRH[SODLQDOWHUQDWHRULHQWDWLRQVRIYLVXDOPRWLIVRU
KLHURJO\SKV DUH RIWHQ IXQFWLRQDO DVVXPLQJ WKDW VXFKGLVFUHSDQFLHV UHÁHFW SHU-
sonal artistic expression or spatial constraints (e.g)RVWHU -XVWHVRQ
.HUU3DOND
Some of those who have attributed symbolic connotations to the reversed 
structure of mirror-image texts have posited a cosmological or political meaning 
behind the use of alternative inscriptional structures (e.g. Robicsek, 1975). Addi-
tional theories have concentrated on the left/right symbolism as an expression 
of beliefs surrounding cosmological and social ordering (e.g$NHUV/RXJK-
PLOOHU1HZPDQ3DONDDFFRUGLQJWRZKLFKWKHERG\RULHQWDWLRQ
of individuals depicted in iconography, as well as the direction in which any 
associated hieroglyphs were read, reinforced the social, ritual, and/or political 
VLJQLÀFDQFHRI WKHPRQXPHQW0RQXPHQWDO VWUXFWXUHKDV WKXVEHHQ UHODWHG WR
cultural messages concerning gender (e.g-R\FH0F$QDQ\DQG3ODQN
2001: 116-117) and cardinal direction (e.g.)RVWHU-R\FH
Further discussion of the orientation of the iconography on these monuments 
with mirror-image texts is beyond the scope of this brief report, however; for 
more information the reader is referred to Palka (2002) and Loughmiller-Newman 

One widely-supported theory asserts that reversed monumental inscriptions 
were intended to be read from a position behind the monuments on which 
they were carved, presumably by gods and other supernatural beings, including 
the ancestors, who would have been able to read through stone (Schele, 1991b: 





Other scholars propose that mirror-image reversals indicated that the events 
and individuals recorded belonged to the underworld, “because the underworld 
LVWKHPLUURULPDJHRIWKHZRUOGµ%DXGH]DOVRVHH3DOND
Robinson, 2010: 1-2). Alternately, some interpretations posit that the mirror-
LPDJH LQVFULSWLRQV YLVXDOO\ UHSUHVHQWHG WKH VRFLDO SRVLWLRQ RI WKH WH[W·V SURWD-
gonists (e.g.0F$QDQ\DQG3ODQN6FKHOHDQG0LOOHU3DOND
9LHO6WLOORWKHUWKHRULHVDSSO\WKHSRVVLEOHVRFLDOFRQQRWD-
tions of mirror-image inscriptions more generally and suggest that their reversed 
structures symbolized broader social phenomena, such as ceremonial contexts 
3DONDUDWKHUWKDQUHODWLRQVKLSVEHWZHHQVSHFLÀFLQGLYLGXDOV
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In spite of the diversity of these theories, their relatively narrow focus on 
WKH SRWHQWLDOO\ VXSHUQDWXUDO KRQRULÀF RU V\PEROLF IXQFWLRQV DQGPHDQLQJV RI
mirror-image texts fails to adequately address the aesthetic effect that reversed 
inscriptions would have had on their human viewers. The display of these inscrip-
tions as visible features of monumental architecture indicates that the reversal of 
these texts had more worldly intentions and impact. Even if these monuments 
were not always accessible to the general public, their texts were carved with 
the awareness that they would be viewed and interpreted by mortal audiences. 
The monument-makers would have been aware that reversed inscriptions would 
affect viewers differently than those oriented in the conventional direction. 
I draw on evidence from epigraphy, archaeology, iconography, linguistics, and 
FRJQLWLYHVFLHQFHIRUWKHVLJQLÀFDQFHRIPLUURUVDPRQJWKHDQFLHQW0D\DWRDU-
gue that their unusual form incorporated the viewer into the ritual activities 
UHFRUGHGRQ WKHPRQXPHQWE\SUHVHQWLQJZKDWDSSHDUHG WREHD UHÁHFWLRQRI
DQDOWHUQDWHUHDOLW\%\HQFRXUDJLQJWKHYLHZHUWRUHGHÀQHKLVRUKHURZQSRVL-
tion relative to the monument, the mirrored structure engaged the viewer as a 
ritual participant in the events communicated by the monument by facilitation 
communication with the supernatural. This orientation that was shared between 
these monuments was a manifestation of what Washburn (1999: 553) denotes 
as “metaphorical symmetry.” The texts mirrored across a vertical axis conveyed 
FXOWXUDOO\VLJQLÀFDQWLQIRUPDWLRQWKURXJKWKHLUVWUXFWXUHDVDNLQGRI´YLVXDOPH-
taphor” that both reinforces and expresses a certain way of conceptualizing a 
particular aspect of human existence (Washburn, 1999: 553; also refer to Lakoff 
DQG-RKQVRQ7KLVPHVVDJHZRXOGKDYHEHHQFRQYH\HGWKURXJKMX[WDSR-
sition of the mirrored texts with other glyphs oriented from in the usual left-
to-right orientation, both on the same monuments and on other public works.
The mirror-image structure of the hieroglyphs
Given the undeniable effect of this change in orientation on the monumental ins-
criptions and its viewer, it seems appropriate to begin with an analysis of the ex-
SUHVVLRQVDQGUDPLÀFDWLRQVRIWKHLQWHQWLRQDOUHYHUVDORQWKHOHYHORIHDFKWH[W·V
most basic linguistic component: the individual hieroglyph. Even a cursory glan-
ce through the Maya hieroglyphic corpus reveals that many Maya hieroglyphs are 
characterized by vertical bilateral symmetry along a vertical axis, either in their 
external form, internal components, or both.2 Such glyphs include both phonetic 
hieroglyphs, like pa7DQGlo7DVZHOODVORJRJUDSKVVXFKDVAKB’AL 
(T504) and SAK NIK (T179).3 A few head variants are also vertically symmetrical, 
2 For an overview of the ancient Maya hieroglyphs, the reader is referred to Kettunen and Hel-
mke, 2011.
3 I employ the orthographic guidelines given in the 2011 XVI European Maya Conference Hand-
book Introduction to Maya Hieroglyphs for all transliteration and transcription of the hieroglyphic texts. 
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such as T547 and T542b (see Macri and Looper 2003:150). The tendency towards 
orientation along a central, vertical axis may be part of a broader Mesoamerican 
FXOWXUDOSUHIHUHQFHDVVXJJHVWHGE\7DXEH·VREVHUYDWLRQWKDW7HRWL-
huacan writing tends to be composed in vertical columns oriented in the center 
of the surface on which they were inscribed. The apparent preference for vertical 
ELODWHUDOV\PPHWU\LQWKHJO\SKVPD\DOVREHDOHDUQHGWUDLWWKDWUHÁHFWVWKHIDFW
WKDWYHUWLFDOELODWHUDOV\PPHWU\LVSDUWLFXODUO\VLJQLÀFDQWLQKXPDQLGHQWLÀFDWLRQ
RIREMHFWVDQG LVDOVRPRUHHDVLO\ UHFRJQL]DEOH WRKXPDQV WKDQKRUL]RQWDODQG
RWKHUIRUPVRIV\PPHWU\:DVKEXUQDQG&URZH
Scholars have recognized a select few mirror-image forms as standard ele-
ments in the Maya hieroglyphic corpus (see Macri and Looper, 2003: 34; Thomp-
son, 1971: 41). These include hieroglyphs consisting of two components mirro-
red across a vertical axis, such as the phonetic hieroglyphs for sa (T630), ma 
(T74), and nu (T106) (Macri and Looper, 2003: 34-35). Some hieroglyphs assume 
a different semantic and phonetic meaning when reversed, such as a rare head 
variant for the syllable wa (PX3) and the head variant na (T1000a) that denotes 
DPRWKHURUIHPLQLQHDWWULEXWHVÀJXUH
 Transliterations are in bold, with logographic readings in UPPER CASE and syllabic readings in lower 
case. Reconstructed sounds are not included in transliterations. Transcriptions are italicized. For more 
details and examples, please consult the Conference Handbook (Kettunen and Helmke, 2011: 14-15). 
5HIHUHQFHVWRVSHFLÀFKLHURJO\SKVZLOO LGHQWLI\WKHPDFFRUGLQJWRWKHLU7KRPSVRQ7QXPEHUVZKH-
never possible. Glyphs with no T-number will be referenced using the tripartite, alphanumeric desig-
nations used in volumes I and II of The New Catalog of Maya Hieroglyphs (see Macri and Looper, 2003; 
Macri and Vail, 2009).
FIGURE 1. T1000a (left) and a variant of PX3. 
Drawn after Moisés Aguirre based 
RQWKH0DFULDQG/RRSHU·VGUDZLQJ
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The transcription of other hieroglyphs may vary according to whether they 
consist of a single or a mirrored double component, as in the case of the hiero-
JO\SK7ÀJXUHD$ORQHWKHJO\SKLVFRPPRQO\JORVVHGDVWKHV\OODERJUDSK





meaning. Comparatively, orientation with respect to the horizontal axis seems 
WREHPRUHVLJQLÀFDQWVHPDQWLFDOO\DQGSKRQHWLFDOO\ -RKQ+HQGHUVRQSHUVRQDO
communication, 2011). Within glyph blocks, many hieroglyphs were often rota-




post-posed phonetic complement for WINIK-ki (see Montgomery, 2002: 271) with 
no apparent change in meaning, for instance, suggests that the orientation of 
T102 ki ZDVÁH[LEOH
Evidence for variability in orientation can also be found in logographic hie-






LQ VSLWH RI WKH IDFW WKDW WKH\RFFXU GLUHFWO\ QH[W WR HDFKRWKHU ÀJXUH  7KLV
DOWHUQDWLRQ LQ WKHVWUXFWXUHRI7 LVDOVRDSSDUHQW LQ WKHXQUHYHUVHG WH[WRQ
WKHSURYHQLHQFHG<D[FKLOiQ/LQWHOVHH*UDKDPDQGYRQ(XZJO\SK
EORFNV$%DQG)
6XFKGLVFUHSDQFLHV WKDW RFFXU HYHQ EHWZHHQ DGMDFHQW JO\SK EORFNV LQGLFDWH
WKDW WKH DQFLHQW0D\D KLHURJO\SKLF V\VWHP DOORZHG IRU FRQVLGHUDEOH ÁH[LELOLW\
in the vertical orientation of individual hieroglyphs. Instead, the vertical arran-
gement of hieroglyphs with respect to one another, both within and between 
glyph blocks, is more essential to the reading and interpreting glyphic passages. 
The variation possible in the orientation of the individual hieroglyph would have 
allowed Maya monument-makers the freedom to produce entire hieroglyphic 
passages in mirror-image without necessarily changing the semantic or phonetic 
content of the text.
([DPLQDWLRQ RI WKLV VWXG\·V FRUSXV RI HOHYHQ UHYHUVHG PRQXPHQWDO WH[WV
reveals that, because many hieroglyphs are vertically symmetrical, it is often 
impossible to determine whether or not each glyph in these inscriptions was 
rotated individually. Interestingly enough, however, closer inspection of those 
hieroglyphs whose external form and/or internal elements are vertically asym-
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FIGURED7kuDQGEFWKUHHH[DPSOHVRIGRXEOHGYDULDQWVRI7DOORIZKLFKPD\
function phonetically as the syllable pi. Drawn after Moisés Aguirre based 
RQWKH0RQWJRPHU\·VGUDZLQJ
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metrical revealed that these monumental inscriptions were not reversed as tho-
roughly as one might have expected. Each mirrored inscription contains at least 
RQHXQUHYHUVHGJO\SK%HVLGHVWKH OHIWVLGHRI8D[DFW~Q6WHOD VHH*UDKDP
DQGWKH&RSiQIUDJPHQWVGLVFRYHUHGQHDU7HPSOHVHH6FKHOH
and Grube, 1991: Figure 2), which are too incomplete to permit analysis as self-
VWDQGLQJ WH[WV DOO RI WKHPLUURUHG WH[WV LQ WKLV VWXG\·V FRUSXV FRQWDLQ DW OHDVW
one anomalous glyph whose left-to-right directionality contradicts the reversed 
orientation of the rest of the text. Again, this suggests that the orientation of 
HDFK LQGLYLGXDO KLHURJO\SK ZDV QRW QHFHVVDULO\ VLJQLÀFDQW LQ FRPPXQLFDWLQJ
HLWKHUWKHFRQWHQWRIWKHWH[WRUWKHPHDQLQJRIWKHPRQXPHQW·VPLUURULPDJH
structure. When creating mirror-image texts, the monument-maker may have ins-
tead focused on altering the typical relationship among the glyphs, both within 
and between glyph blocks. 
The occurrence of left-to-right oriented hieroglyphs in these mirror-image 
WH[WV PD\ DOVR UHYHDO VLJQLÀFDQW FRQQHFWLRQV EHWZHHQ WKH XQPLUURUHG KLHUR-
glyphs. One of the most prominent examples occurs in the reversed inscription 
RQ <D[FKLOiQ /LQWHO  LQZKLFK WKH ORJRJUDSK 7TZAK occurs in its usual 
RULHQWDWLRQÀJXUHD4 Although this feature has not escaped the notice of mo-
dern scholars (e.g. Winters, 2007), it has not been examined in any detail in their 
analyses of the text. While it would be easy to dismiss this disparity as an error, 
the monument-maker may very well have intentionally left T714 in its usual 
FIGURE7KHPDQLIHVWDWLRQRI7AJAW is oriented differently in each glyph block. 
'UDZQDIWHU0RLVpV$JXLUUHEDVHGRQWKH0D\HU·VGUDZLQJ6FKHOH\0LOOHU3ODWH
47KHRULHQWDWLRQRILWVJUDPPDWLFDOVXEÀ[ZD7LVQRWLQGLFDWLYHRIWKHRULHQWDWLRQRIWKLV
glyph block as a whole within the text, given the variation possible in the arrangement of the two 
components of T130 even within the same inscription (e.g.<D[FKLOiQ/LQWHOJO\SKEORFNV%DQG
F3, in Graham and von Euw, 1977: 31).
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orientation. The same logograph also appears in the left-to-right oriented text 
RQ WKH OLQWHO·V IURQW HGJH IRUZKLFK UHDVRQ WKHPRQXPHQWPDNHUZRXOG KDYH
been less liable to mistakenly carve the glyph in the same way in both texts. 
Also, it is unlikely that a reversed image of T714 would have created confusion 
with other glyphs, since scholars have yet to identify another Maya hieroglyph 
WKDWGHSLFWVWKHSDOPVLGHRIDJUDVSLQJULJKWKDQGVHH%RRW)LJXUH
However, mirroring T714 may have involved more than simply reversing the 
SRVLWLRQRIWKHÀQJHUVDVGR*UDKDPDQGYRQ(XZLQWKHLUUHSURGXF-
tion of the mirrored text on Lintel 25 in the standard left-to-right reading order 
ÀJXUH E ,I WKHPRQXPHQWPDNHU KDG FRQVLGHUHG WKHPLUURU LPDJH RI 7
to be the representation of a hand as viewed from behind, he or she may have 
been faced with the conundrum of completely changing the glyph form in order 
to depict the backside of a human hand, an option unattested to on Lintel 25. 
Alternately, the monument-maker could have drawn a grasping right hand, rather 
than a left hand, to convey the mirror-image structure. 
FIGURES 4a and 4b. (a) T714 TZAKDVLWRFFXUVRQWKHXQGHUVLGHRI<D[FKLOiQ/LQWHO
Note that it has not been  mirrored along with the rest of the text in which it occurs. 
(b) The mirrored form would presumably look like this version of T714, 
ZKLFK*UDKDPDQGYRQ(XZJO\SKEORFN%LQFOXGHLQWKHLUGUDZLQJWKDWUHRULHQWV
WKHPLUURUHGWH[WRQWKHPRQXPHQW·VXQGHUVLGHLQWKHVWDQGDUGOHIWWRULJKWUHDGLQJRUGHU
 Drawn after Moisés Aguirre based 
RQWKH*UDKDPDQGYRQ(XZ·VGUDZLQJJO\SKEORFN%
Relatively few hand glyphs appear in the mirrored texts examined for this 
VWXG\EXWVLJQLÀFDQWO\WKRVHWKDWGRVHHPWRKDYHDOOEHHQOHIWLQWKHLUVWDQGDUG
orientation, even though the surrounding glyphs have been mirrored. 3DOND·V
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(2002) discussion of the cultural and social salience of left- and right-handedness 
among the ancient Maya suggests that the creator of Lintel 25 may have intentio-
nally depicted T714 TZAK in its usual orientation in order to preserve the con-
notations associated with the left hand, rather than depicting a right hand (also 
see Winters, 2007). Similarly, the individual(s) responsible for the creation of the 
Kimbell Lintel may have recorded the standard version of K’INICH-ni within a 
string of mirrored hieroglyphs in order to emphasize the right-handedness of the 
LPDJHVHH0D\HU3ODWHcf. Montgomery, 2002: 152). There are also rare 
instances in which the monument-maker mirrored the individual hieroglyphs, but 
not the relationship of the glyphs to each other. In the mirror-image inscription 
on the West door, south panel of Temple 11, for instance, the monument-maker 
still depicted the focus marker T679 i WR WKHYLHZHU·V OHIWRI WKHYHUEDOSKUDVH
u-ti in glyph block A3, although the mirrored structure would have presumably 
GLFWDWHG LWV SODFHPHQW WR WKH VLGH RI WKH EORFN WR WKH YLHZHU·V ULJKW 6FKHOH
6WXDUWDQG*UXEH)LJXUH
Generally, however, the relationship between the glyphs within glyph blocks 
and the placement of glyph blocks within the text seem to have been more tho-
roughly mirrored in the reversed texts analyzed in this study than the individual 
hieroglyphs themselves. This evidence indicates that Maya monument-makers 
were more concerned with depicting the reversed relationship of the hieroglyphs 
to each other, rather than necessarily reversing each hieroglyph individually when 
creating mirror-image monumental inscriptions. In some cases, they may have 
intentionally left hieroglyphs unreversed to avoid connotative changes in their 
meaning. Additionally, ancient Maya monument-makers may have used certain 
hieroglyphs that, because of their vertical bilateral symmetry, for instance, were 
less arduous to reproduce in mirror image or were more easily recognizable by 
the viewer. However, the extremely thorough statistical analysis that would be 
needed to investigate patterns in glyph usage between mirrored and non-mirro-
red texts is beyond the scope of this study. In addition, such a data set would 
ideally include more than the eleven monuments that I was able to identify for 
this study as containing at least two successive mirrored glyph blocks.
The preceding epigraphic analysis generally indicates that ancient Maya crea-
tors of mirror-image monumental texts were more concerned with reversing the 
relationship of the hieroglyphs to one another than with producing an individual 
mirror image of each hieroglyph. Yet perhaps the more important question con-
cerning the relationship between the reversed inscriptions and any accompan-
ying iconography addresses not whether they share a mirror-image orientation, 
EXWUDWKHUKRZWKHWH[W·VUHYHUVDODIIHFWHGWKHPHDQLQJRIWKHHQWLUHPRQXPHQW
,QRUGHUWRPRUHWKRURXJKO\H[DPLQHWKHVLJQLÀFDQFHRIDQGPRWLYDWLRQEHKLQG
the creation of these mirror image texts, including their effect on the monument 
DVDZKROHDQGWKHYLHZHU·VUHODWLRQVKLSZLWKLW,ZLOODQDO\]HWKHFXOWXUDOYDOXH
of mirrors among the ancient Maya and apply any relevant insight to the tradi-
tionally more epigraphic study of mirror-image monumental texts. 
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Mirrors in archaeology 
Even before the rise of the Maya states, other ancient Mesoamericans were ma-
king mirrors by working and polishing the surfaces of various natively-occurring 
minerals, including magnetite, ilmenite, pyrite, obsidian, mica, and hematite 
6FDUERURXJK7DXEHDDQGE7DXEH E
suggests that the trade in obsidian between Teotihuacan and the Maya also resul-
ted in the exchange of ideas concerning the ritual function of the mirrors created 
IURPWKLVPDWHULDO$QFLHQWPLUURUVUDQJHGLQVL]HIURPVPDOOSRUWDEOHUHÁHFWRUV




Although they may have been used domestically, the polished faces of mirrors 
would have been especially important in ritual contexts in ancient Mesoamerican 
societies, including that of the Maya (Taube, 1992a: 170). Mirrors likely represent 
RQO\ RQH FDWHJRU\ RI WKH REMHFWV WKDW WKH DQFLHQW0D\D YDOXHG IRU WKHLU VKLQL-
QHVV+HDO\DQG%ODLQH\+RZHYHUDNH\GLVWLQFWLRQEHWZHHQPLUURUV
DQGRWKHUREMHFWV WKDW UHÁHFWHG OLJKW VXFKDV FHOWVDQGSROLVKHGVKHOOV OLHV LQ
WKHLUUHÁHFWLYHSURSHUWLHVPLUURUVUHÁHFWDWOHDVWDGLVWRUWHGLPDJHRIWKHVFHQH
EHIRUH WKHPZKHUHDV FHOWV VLPSO\ UHÁHFW OLJKWZLWKRXW UHSURGXFLQJ DQ LPDJH
6DXQGHUV   %HFDXVH RI WKH GLUHFW OLQN EHWZHHQ WKH LPDJHV SURGXFHG
by mirrors and the structure of the texts discussed in this study, as well as the 
SUREOHPRIGLVWLQJXLVKLQJEHWZHHQLPDJHVRIPLUURUVDQGFHOWV+HDO\DQG%ODL-
ney, 2011: 234; Stuart, 2010: 291), I will focus on mirrors here, without further 
GLVFXVVLRQRIRWKHU VKLQ\REMHFWVXVHGE\ WKHDQFLHQW0D\D WKDWGRQRW UHÁHFW
such a recognizable image. 
$OWKRXJKVRPHPDWHULDOVSURGXFHGPRUHGLVWRUWHGUHÁHFWLRQVWKDQRWKHUVDOO
mirrors would have been prized for their ability to shine and to produce images 





the iconographic evidence for using mirrors to aid the viewer in dressing and 
self-preparation (e.g. Kerr n.d.: K764, K4096), the unusual physical properties of 
mirrors rendered them particularly valuable for their social and ritual functions, 
particularly in scrying. 
Evidence from archaeological, iconographic, and ethnographic studies indica-
tes that mirrors were considered windows that facilitated communication with 
and possibly even movement between the human and otherworldly realms, who-
se inhabitants included the gods and the ancestors (Foster, 2002: 166; Healy and 
%ODLQH\/RRSHU7DXEHD7KHULWXDOXVHRI
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mirrors for gazing into the divine realm was common to many ancient Mesoame-
ULFDQFXOWXUHV7DXEHDELQGHHGVRPHWKHRUL]HWKDWDQFLHQW
Maya use of mirrors in the Early Classic alludes to ties with Teotihuacan (Nielsen, 
2006: 3; Taube, 1992a: 172). 
Mirrors may have thus become associated with caves, which were also consi-
dered to be access routes into the dominion of the divine (Taube, 1992a: 194-195). 
Some ancient Maya scenes depict the deceased returning to this world through a 
mirror to reunite with their ancestors (Schele and Mathews, 1999: 225), implying 
that mirrors, like caves, may have been additionally associated with rebirth and 
the renewal of life (Looper, 2002: 193). In this context, it is important to note 
WKDW<D[FKLOiQ/LQWHODQGWKH&RSiQSDQHOVZHUHRULJLQDOO\LQVWDOOHGGLUHFWO\LQ
or in close association with doorways; the unprovenienced Chilib fragment has 
also been described as a “fragmentary doorway column” (Mayer, 1995: 15). The 
architectural placement of these monuments with mirror-image inscriptions may 
have referenced their symbolic ties to portals, and thus to the supernatural realm 
(Kathryn M. Hudson, personal communication, 2012). 
The Maya may have also employed liquids as mirrors. The cultural link bet-
ween water and mirrors also appears to have been part of a broader Mesoameri-
can tradition, as suggested by evidence for this connection among ancient inha-
ELWDQWVRI&HQWUDO0H[LFR7DXEH7KHUHÁHFWLYHVXUIDFHRIZDWHUPD\
have been employed in ritual contexts similar to those in which mirrors were 
FRPPRQO\XVHGLQFOXGLQJVFU\LQJ+HDO\DQG%ODLQH\7DXEHE
34). Ethnographic data records the indirect observation of eclipses by the mo-
GHUQ0D\DZKRZHUHZDWFKLQJWKHLU UHÁHFWLRQVRQVWDQGLQJZDWHU3UHVXPDEO\
WKHDQFLHQW0D\DDOVRXVHGPLUURUVDQGWKHUHÁHFWLYHVXUIDFHRIVWDQGLQJZDWHU
to observe these ominous astronomical phenomena (Milbrath, 1999: 27). Such 
usage further alludes to the employment of mirrors for astronomical purposes, 
possibly in relation to shamanistic practices (Schagunn, 1975). The iconographic 
record also contains depictions of ancient Mayas, often interpreted as elites, pee-
ULQJDWWKHLUUHÁHFWLRQVRQWKHVXUIDFHRIERGLHVRIVWDQGLQJZDWHU6FDUERURXJK
 6FDUERURXJKSURSRVHVWKDWWKH0D\DHOLWHFRQVWUXFWHG
constructing reservoirs in association with many temples and elite residences in 
order to increase their prestige and authority by associating themselves with 
ZDWHUV\PEROLVP LQJHQHUDO%HVLGHVZDWHU OLTXLGPHUFXU\PD\DOVRKDYHEHHQ
YDOXHGIRULWVPLUURUOLNHSURSHUWLHV6DXQGHUVDOWKRXJKIHZH[DPSOHV
of its use in a potentially ceremonial context have been found archaeologically 
VHH-RQHVDQG6KDUHU3HQGHUJDVW
Perhaps more common due to its convenience and portability, however, was 
WKHULWXDOXVHRIERZOVFRQWDLQLQJUHÁHFWLYHVXUIDFHV8WLOL]DWLRQRIVWDQGLQJ OL-
quid in scrying is attested to in iconography from the Maya realm and from 
Teotihuacan, where the depiction of eyes in the middle of a bowl often denotes 
ZDWHU7DXEH$UFKDHRORJLFDOHYLGHQFHDOVRLQGLFDWHVWKDWWKHDQFLHQW
Maya sometimes placed mirrors in ceramic bowls (Smith and Kidder, 1951: 69), 
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 suggesting that the symbolic relationship between liquids and mirrors was reci-
SURFDO7DXEHD,QGHHGVRPHLOOXVWUDWLRQVGHSLFWLQGLYLGXDOVSHHULQJ
LQWRFRQFDYHDOPRVWERZOOLNHREMHFWVZKLFKVFKRODUVJHQHUDOO\LQWHUSUHWDVPL-
rrors. These instruments are either carried by the viewers themselves (e.g. Kerr, 
n.d.: K505), propped up to face the viewer (e.g. Kerr, n.d.: K2914, K3203; Robic-
VHNDQG+DOH)LJERUKHOGXSE\DQRWKHUÀJXUHe.g. Grube and Gaida, 
$EELOGXQJ.HUUQG..5HHQWV%XGHW)LJXUH
7KHYDULRXVUHÁHFWLYHVXUIDFHVFRQWDLQHGLQERZOVPD\WKXVKDYHIXOÀOOHGVLPLODU
functions in ritual contexts.
Studies of Early Formative mirrors indicate that at least some pre-Maya socie-
ties were trading mirrors over long distances and that the use of these products 
was restricted to individuals of higher social status, although mirrors have been 
recovered from both domestic and ritual contexts (Pires-Ferreira, 1976: 323-324; 
6DXQGHUV   +HDO\ DQG %ODLQH\   ,FRQRJUDSKLF HYLGHQFH
indicates that mirrors may also have been used by individuals whose social stan-
ding was not the highest among those present (e.g .HUU QG . .
However, based on the contexts in which mirrors have been found, archaeolo-
gists tend to denote them as articles of prestige whose use in ritual contexts was 
associated with the ancient Maya elite (e.g&RH)LDONR
The discovery of mirrors in direct association with ceramic censers, besides pro-
viding further indication that mirrors likely served an important ritual function, 
PD\DOVRDOOXGH WRDPRUHSUDFWLFDOXVHRIPLUURUVDVÀUHVWDUWHUV IRUHLWKHU UL-
WXDORUGRPHVWLFSXUSRVHV3HQGHUJUDVW7DXEHDDOWKRXJK
modern experiments have failed to replicate this usage (Schagunn, 1975: 293). 
Mirrors have been recovered in other ritual contexts as well, including in a 
SRVVLEOH VZHDWEDWK /RRSHU   %XULDO FDFKHV LQ SDUWLFXODU KDYH \LHOGHG
VLJQLÀFDQWTXDQWLWLHVRIPLUURUVHVSHFLDOO\WKRVHIRXQGLQWRPEVEHOLHYHGWRFRQ-
WDLQKLJKUDQNLQJPHPEHUVRIDQFLHQW0D\DVRFLHW\&RH1LHOVHQ
2006; Pendergrast, 2003: 26; Taube, 1992a: 170). In some of these burials, mi-
rrors were found in direct association with human remains, suggesting that they 
were likely worn by these individuals at least in death, if not also in life (Smith 
and Kidder, 1951: 50). The placement of the mirrors on the small of the deceased 
LQGLYLGXDO·VEDFNFRUUHVSRQGVZLWK LFRQRJUDSKLFHYLGHQFH IRU WKHDQFLHQW0D\D
ZHDULQJPLUURUVZKLFK DUH RIWHQ VKRZQ DV WZRGLPHQVLRQDO SODQHV DIÀ[HG WR
their backs, foreheads, hips, chests (Schele and Mathews, 1999: 221-222; Smith 
and Kidder, 1951: Figure 42; Taube, 1992b: Figure 13), or headdresses (Taube, 
D   7KHHPSOR\PHQWRIPLUURUV DVSHUVRQDO DFFHVVRULHV LV DWWHV-
ted to among earlier Mesoamerican peoples (Clark, 1991: 20-21, Figures 5 and 
6DXQGHUV DQG LV FRUURERUDWHGE\HWKQRJUDSKLFREVHUYDWLRQV IURP
WKHWLPHRIWKH6SDQLVKFRQTXHVW0DUNPDQDQG0DUNPDQ6FKHOHDQG
0LOOHU ,PDJHVRIPLUURUVDIÀ[HGWRVKLHOGVDQGWKHERGLHVRIZDUULRUV
and of ballplayers have also led some to speculate that both the ancient Maya and 
Teotihuacanos symbolically connected mirrors with warfare and the ballgame, 
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possibly through shared religious connotations (Nielsen, 2006: 6; Pendergrast, 
2003: 26; Schele and Mathews, 1999: 213; Taube, 1992a: 172-174; see Foster, 
*UDKDP5REHUWVRQ5DQGVDQG*UDKDP3ODWH
The many iconographic contexts in which mirrors appear in direct association 
ZLWK VXSHUQDWXUDO ÀJXUHV UDWKHU WKDQKXPDQOLNH FKDUDFWHUV VXSSRUW VFKRODUV·
common association of ancient Maya mirrors with religious or cosmological con-
QRWDWLRQV&HUWDLQGHSLFWLRQVRI0D\DGHLWLHVLQFOXGHPLUURUVDVSDUWRIWKHJRG·V
apparel, often as an ornament worn on the forehead. God D, for instance, is 
frequently depicted with internal mirror elements (Foster, 2002: 166; e.g. Stone 
DQG=HQGHU)LJXUH*RG.RU.·DZLOLVDOVRVRPHWLPHVVKRZQZHDULQJ
(Grofe, 2006; Looper, 2003:41; e.g. Kerr, n.d.: 4354) or holding a mirror (Looper, 
DQLPDJHZKLFK&DUOVRQDVVRFLDWHVZLWKULWXDOVRISROLWLFDO
DFFHVVLRQ.·DZLO DQG WKH7HRWLKXDFiQGHLW\7H]FDWOLSRFDRU ´6PRNLQJ0LUURUµ
are often cited as two of several Mesoamerican deities who were associated 
ZLWKERWKPLUURUVDQGSROLWLFDOSRZHU &DUOVRQ+XPDQVZKRZRUH
forehead mirrors may have hoped to evoke an association between mirrors, the 
divine, and political authority that was shared across Mesoamerica (e.g. Schele 
and Freidel, 1990: Figure 4.25). 
Mirrors in the hieroglyphs 
Stylized depictions of mirrors have been incorporated into the ancient Maya 
hieroglyphic corpus as components of both phonetic and logographic signs. One 
of the most commonly cited examples of a probable hieroglyphic depiction of 
a mirror is T24 li/il, which can be used either phonetically or as a grammatical 
DIÀ[0RQWJRPHU\6FKRODUVKDYHGHVFULEHGWKLVJO\SKDVUHSUH-
VHQWLQJDPLUURU0RQWJRPHU\RUDUHÁHFWLYHVWRQHRUFHOW0DFUL
and Looper, 2003: 275; Stone and Zender, 2011: 71), although differentiation 
between epigraphic and iconographic representations of the two artifact classes 
UHPDLQVXQFOHDU+HDO\DQG%ODLQH\6WXDUW+RZHYHUWKH
parallel, curved lines within a partial circle that cut across only part of the width 
of T24 are distinct from the parallel lines drawn diagonally across the entire 
width of T245d and T245e, whose description as the image of a celt is supported 
E\ LWVSURSRVHG UHDGLQJDVD ORJRJUDP IRU WKH VDPHREMHFW 0DFUL DQG/RRSHU
2003: 275). 
7DQGRWKHUVLPLODUKLHURJO\SKVDUHXVXDOO\LGHQWLÀHGDVPLUURUVZKHQWKH\
appear within other hieroglyphs, unlike T245d and T245e. Schele and Miller 
HYHQDUJXHWKDWWKHSUHVHQFHRIRWKHUYDULDEOHHOHPHQWVDVVRFLD-
ted with these mirror glyphs indicates that some of them linguistically represent 
obsidian mirrors in particular, as opposed to mirrors fashioned from other mate-
ULDOV'XHWRWKHGLIÀFXOWLHVPRGHUQVFKRODUVIDFHZKHQGLVWLQJXLVKLQJEHWZHHQ
KLHURJO\SKLF DQG LFRQRJUDSKLF GHSLFWLRQV RI PLUURUV DQG RWKHU VKLQ\ REMHFWV
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T24 and the related hieroglyphs discussed below will be generally referred to as 
mirror glyphs or mirror-like elements, with no further effort made here to dis-
WLQJXLVKEHWZHHQUHSUHVHQWDWLRQVRIPLUURUVFHOWVDQGRWKHU UHÁHFWLYHREMHFWV
in the hieroglyphic corpus.
Several other hieroglyphs closely resembling T24 have also been cited as vi-
sual representations of mirrors. Like T24, both T121 and T617 also feature inter-
nal parallel lines that curve across some, but not the whole width of the glyph, 
DQG DUH HQFLUFOHGE\ D IXOO RU SDUWLDO ULQJ ÀJXUH 9DULRXV WUDQVFULSWLRQV DQG
translations have been proposed for these two hieroglyphs that do not point 
to a clear semantic or phonetic relationship with T24. However, T24, T121, and 
T617 are the primary mirror-like elements that occur as internal components in 
other glyphs, a characteristic that suggests that they may have carried similar 
FRQQRWDWLRQV0RVW RWKHUPLUURU JO\SKV VXFK DV 7 7 DQG 7 0DFUL
and Looper, 2003: 244, 255, 273), either are variants of or contain these three 
primary glyphs as internal elements. Given the evidence linking them together, 
this study will refer to T24, T121, and T617 as the three main mirror hieroglyphs 
and will base much of the following analysis on observation of the role of these 
signs in the hieroglyphic corpus, including their relationship with other glyphs.
FIGURE 5. Mirror hieroglyphs (from left to right) T24, T121, and T617. 
'UDZQDIWHU0RLVpV$JXLUUHEDVHGRQWKH0DFULDQG/RRSHU·VGUDZLQJ
Certain anthropomorphically shaped hieroglyphs also contain stylized forms 
of T24, T121, or T617 as one of multiple internal components whose position 
within the glyph parallels previously cited evidence for mirror use among the 






in signs such as T1030de and other “smoking mirror” glyphs (Macri and Looper, 
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2003: 171-172), served as a “semantic determinative” that referred to the god. 
Mirrors also appear within phonetic head variants thought to depict other divi-
nities, including T1017 (Macri and Looper, 2003: 173) and T1030o (Montgomery, 
2002: 120). 
Most of the anthropomorphic hieroglyphs containing mirror elements ap-
pear to carry overt cosmological connotations evident in their graphic and/or 
linguistic features. However, mirror-like symbols also occur in anthropomorphic 
hieroglyphs with no obvious religious associations, at least not any currently 
understood by modern epigraphers. A T24-like element appears on an unusual 
animal-like head variant of T672 JOM (Montgomery, 2002: 119), whose use in the 
title ch’ahoomPD\EH\HWDQRWKHUYLVXDODOOXVLRQWRWKHPLUURU·VULWXDOFRQQRWD-
tions (Montgomery, 2002: 73). Other anthropomorphic hieroglyphs with an inter-
QDOPLUURUJO\SKOLNHFRPSRQHQWLQFOXGH7FuWKRXJKWWRLOOXVWUDWHDÀVKRUD
shark; ACH KÀAN/CHAN that may represent a snake; the skull-like AM1 AJAW/NIK; 
and the bird-shaped T746; (Macri and Looper, 2003: 53, 59, 66, 152-153). The 
placement of T24-, T121-, or T617-like elements within these anthropomorphic 
logograms corresponds to the aforementioned archaeological and other icono-
graphic evidence for individuals wearing mirrors during participation in ritual 
events. The hieroglyphic association of mirrors with deities also strengthens the 
DUJXPHQWIRUWKHPLUURU·VUROHDVDUHOLJLRXVV\PERODPRQJWKHDQFLHQW0D\D
The arrangement of the mirror components in the glyph PM6, a head variant 
of the number “11” (Macri and Looper, 2003: 145), is probably the most anoma-
lous in form of the head-shaped hieroglyphs associated with mirrors. The two 
mirror elements are stacked upon each other where one would expect to see the 
ÀJXUH·VPRXWK,QVSLWHRIWKHODFNRIDUFKDHRORJLFDODQGLFRQRJUDSKLFHYLGHQFH
for the placement of mirrors in ancient Maya mouths, a clue to the meaning of 
this image may be found in other hieroglyphs. According to the analysis of Ma-
FULDQG/RRSHUWKHORJRJUDPDQGQXPHULFDOFODVVLÀHU67DQG
the phonetic hieroglyph 1M3 depict a mirror inside of a mouth. Furthermore, 
the placement of the mirrors in ST4 and 1M3 is reminiscent of that in ZVG, a 
KLHURJO\SKWKDWDFFRUGLQJWR0DFULDQG/RRSHUERWKLOOXVWUDWHVDQG
VLJQLÀHVDFDQRHe.g. Kerr, n.d.: 4692). Although the underlying elements of 1M3, 
ST4, and ZVG resemble iconographic depictions of canoes (e.g. Stone and Zen-
der, 2011: Figure 50.1-4), the elements that emerge from them seem to indicate 
an underlying link to ancient Maya mirror symbolism. Unlike other hieroglyphs 
thought to signify canoes that contain rectangular, apparently inanimate ele-
ments (e.g. )LW]VLPPRQV  )LJ 0DFUL DQG /RRSHU   DOVR VHH
7DWH)LJXUHDOO WKUHHRI WKHVHKLHURJO\SKV IHDWXUHDPLUURURUD IDFH
peering out from a depression tilted up and to the left at a slight angle. 
As discussed previously, ancient Maya use of mirrors in bowls is documented 
archaeologically and is often associated with ritual, particularly with shamanism. 
The placement of the mirrors in ST4, 1M3, and ZVG is analogous to that of 
mirrors in iconographic depictions of mirrors in bowls, which are often angled 
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upwards towards the viewer (e.g. Kerr, n.d.: 559, 625). Ancient Maya iconography 
DOVR FRQWDLQV LPDJHVRI VHUSHQWV DQGRWKHU DQWKURSRPRUSKLFÀJXUHVHPHUJLQJ
from mirrors (Taube, 1992a: 195–197, Figure 21e) or bowl-like receptacles, like 
WKDWFUDGOHGE\/DG\;RRNRQ<D[FKLOiQ/LQWHO ÀJXUH ,Q VRPH LQVWDQFHV
DQRWKHUÀJXUHKROGVXSVXFKDFRQWDLQHUDV LI WRFHUHPRQLDOO\RIIHUXS LWVFRQ-
WHQWV6WRQHDQG=HQGHU)LJXUHV%HVLGHVUHLQIRUFLQJWKH
ULWXDOFRQQRWDWLRQVRI WKHVHREMHFWVVXFK LPDJHVDOVRVXJJHVW WKDW WKHDQFLHQW
Maya believed that mirrors, like caves, allowed the movement of supernatural 
beings into the human world (Taube, 1992a: 193-195). 
I suggest that these hieroglyphs actually symbolize the use of mirrors within 
ERZOV DV UHÁHFWRUV LOOXVWUDWLQJ HLWKHU WKHPLUURU LWVHOI RU WKH UHÁHFWLRQRI WKH
viewer that would appear within the bowl or mouth substitute. The canoe con-
notations of ZVG could thus be indicative of the aforementioned link between 
OLTXLGDQGPLUURUVDVUHÁHFWLYHVXUIDFHVXVHGLQFHUHPRQLDOFRQWH[WV7KHVHKLH-
roglyphs that depict mirrors in bowls may also illustrate the symbolic relations-
KLSEHWZHHQPRXWKVDQGFDYHVZLWKERWKIXQFWLRQLQJDVRULÀFHVWKURXJKZKLFK
elements are able to cross into different states of being. Maya iconography con-
tains numerous illustrations of anthropomorphic mouths functioning as caves 
0DUNPDQDQG0DUNPDQ6WRQHRUDWOHDVWDVSRUWDOVIURP
ZKLFKÀJXUHVHPHUJHDVRQ<D[FKLOiQ/LQWHO ÀJXUH LWZRXOGQRWEHVXU-
prising, given its symbolic role as an arbiter between the supernatural and the 
human, if the mirror were also a member of this cultural complex. 
Evidence for the symbolic function of mirrors among the ancient Maya may 
also be approximated through semantic analysis of the mirror hieroglyphs and 
their associated compounds. T24 liFRPPRQO\IXQFWLRQVDVWKHSRVWÀ[ il to de-
note inherent possession or abstraction (Lacadena and Wichmann, n.d.: 37). This 
JUDPPDWLFDO XVH FRXOG EH UHODWHG WR DPLUURU·V UHSURGXFWLRQ RI D WUXHWROLIH
DOEHLWGLVWRUWHGUHÁHFWLRQPLUURUVQHLWKHUDGGDGGLWLRQDOHOHPHQWVQRWDOUHDG\
present, nor remove any that are already part of the scene. The optical property 
of mirrors may be represented in the homophony of T24 li/il and the logogram 
7Y IL “to see” (Montgomery, 2002: 96-97), a correspondence also noted by 
+HDO\DQG%ODLQH\,QDGGLWLRQWKHNH\UROHRI7DLQ´DFFHVVLRQµ
verb phrases on texts from the Group of the Cross at Palenque as discussed by 
6FKHOHDQG0LOOHU FRUURERUDWHV WKHDIRUHPHQWLRQHG LQGLFDWLRQV WKDW
mirrors were often associated with the elite and functioned in rituals such as 
exchanges of political power. 
Outside of traditional epigraphic contexts, mirror glyph-like elements also 
occur with notable frequency in iconography, often in contexts in which they 
appear to represent artifactual mirrors or indicate shininess more generally. The 
relationship between writing and imagery in Mesoamerica is being increasingly 
questioned as researchers are recognizing the strong degree of overlap and co-
LQÁXHQFHEHWZHHQZKDWVFKRODUV WUDGLWLRQDOO\ LGHQWLÀHGDV WZRVHSDUDWHPHGLD
of cultural expression (e.g %RRQHDQG0LJQROR %RRQHDQG8UWRQ 
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FIGURE<D[FKLOiQ/LQWHOXQGHUVLGH
Drawn after Graham and von Euw (1977: 55).
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Stone and Zender, 2011). As such, I have chosen to refer to the elements discus-
sed in the following paragraphs that appear in “iconographic” contexts, that is, 
outside of sequenced blocks of hieroglyphic that form a “text,” as “glyph-like”. 
This attempt to reconcile the similarities between these elements and the mirror 
hieroglyphs with sometimes different, sometimes similar contexts in which they 
DSSHDU LV DGPLWWHGO\ LQVXIÀFLHQW +RZHYHU WKH GLVFXVVLRQ RI WKH UHODWLRQVKLS
between writing and iconography is not directly relevant to the problem at hand, 
for which reason I will therefore lay it aside for the time being.
Occasionally, the elements resembling T24, T617, or T121 are depicted as 
LVRODWHG REMHFWV DV RQ D SDLQWHG FHUDPLF YHVVHO WKDW VKRZV VHYHUDO 7OLNH
ÀJXUHVSURSSHGXSDWDQDQJOHIDFLQJWRWKHOHIWDVLIWRIDFLOLWDWHYLHZLQJE\DQ
DQWKURSRPRUSKLFFKDUDFWHUVHH5RELFVHNDQG+DOH9HVVHO0RVWRIWHQ
however, mirrors are illustrated in direct association with an anthropomorphic 
ÀJXUH)RULQVWDQFHPDQ\VWHODHDQGOLQWHOVIURPDFURVVWKHDQFLHQW0D\DUHJLRQ
GHSLFW ÀJXUHVZKR DUHZHDULQJRU DUHRWKHUZLVH DVVRFLDWHGZLWK WZRRUPRUH
mirror glyph-like elements (e.g. 6FKHOH DQG0LOOHU  )LJXUHV DM0LOEUDWK
)LJXUHR*UXEHDQG*DLGD$EELOGXQJ,,,DQG,,,7KHVH
FKDUDFWHUV DUH WKRXJKW WR EH FRVPRORJLFDOO\ VLJQLÀFDQW0D\HU   IRU
example, comments that the bench upon which God K is sitting on the unprove-
nienced capstone features several “glyphic elements,” including an image of T24. 
The cosmological symbolism of individuals associated with mirrors is also appa-
UHQWLQLOOXVWUDWLRQRIPLUURUJO\SKOLNHÀJXUHVZLWKRWKHUDQFLHQW0D\DGHLWLHVDQG
anthropomorphic beings that were intimately associated with celestial phenome-
na. For instance, Postclassic Maya iconography occasionally features images of mi-
UURUVRQWKHDQWKURSRPRUSKLFÀJXUHRIWKHUDLQGHLW\&KDFe.g. Grube and Gaida, 
2006: Abbildung III.6), perhaps to reference glistening raindrops (Milbrath, 1999: 




head denote an ancient Maya connection between mirrors and the sun. In certain 
contexts, such as on some iconographic snakes thought to depict the Milky Way, 
PLUURUJO\SKOLNHÀJXUHVPD\ UHSUHVHQW VWDUV 0LOEUDWK   0LUURUV
also appear in association with some lunar deities, possibly in allusion to shining 
quality of the moon (Milbrath, 1999: 133, Fig. 410). 
Mirrors in spoken language
Linguistic evidence from spoken Maya contexts also includes important clues to 
WKHV\PEROLFVLJQLÀFDQFHRIPLUURUVDPRQJWKHDQFLHQW0D\D$PRQJWKHPRGHUQ
Maya, there are two principal words for mirror: nen, the Western and Central 
term with which the mirror hieroglyphs are most commonly associated, and lem, 
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IURPWKH(DVWHUQ0D\DODQJXDJHV6FKHOHDQG0LOOHU+LVWRULFDOOLQJXLVWV
reconstruct *lem as the original proto-Maya form (Kaufman, 2003: 471-472; Schele 
DQG0LOOHU$OWKRXJKWKH:HVWHUQDQG&HQWUDO0D\DWHUPIRU´PLUURUµ
appears to have shifted from lem to nen over time, lem did not disappear com-
pletely from the Western and Central vocabularies. Instead, the word underwent 
semantic widening and was retained as a more general reference to shininess and 
UHÁHFWLYHVXUIDFHVRUVXEVWDQFHV6FKHOHDQG0LOOHU
Not unexpectedly, both nen and lem have been incorporated into certain words 
DQGSKUDVHVGHQRWLQJVSHFLÀFREMHFWVVXEVWDQFHVRUSKHQRPHQDFKDUDFWHUL]HG
by shininess. These can range from the man-made, including liquor, glass, and 
H\HJODVVHV6FKHOHDQG0LOOHUWRWKHQDWXUDOVXFKDVOLJKWQLQJ.DXI-
PDQ6FKHOHDQG0LOOHUDQGWKHUHÁHFWLYHVXUIDFHRIZDWHU
which is compared to a mirror in the Motul phrase nen ba, meaning “to look at 
RQHVHOI LQDPLUURURU LQ WKHZDWHUµ %ROOHVNen is often found in 
YDULRXV0D\D ODQJXDJHV DV WKH URRWRI YHUEV VXFK DV ´WR VKLQHµRU ´WR UHÁHFWµ
.DXIPDQ6FKHOHDQG0LOOHU
Interestingly, the same syllable il with which hieroglyph T24 is usually trans-
FULEHGZKHQ IXQFWLRQLQJ DV D JUDPPDWLFDO VXIÀ[ GHQRWLQJ LQKHUHQW SRVVHVVLRQ
or abstraction, is also found as a root in various verbs for “to look” or “to see” 
LQVRPH0D\DODQJXDJHVVHH%ROOHV.DXIPDQ
6FKHOHDQG0LOOHU/LNHnen, this root is also present a handful in 
0D\DYHUEVGHQRWLQJWKHDFWLRQRI´UHÁHFWLQJµVHH.DXIPDQ8QOLNH
lem and nen, il does not seem to have functioned as an independent word for 
“mirror”. Nonetheless, the close semantic relationship of these two roots in both 
modern and historically reconstructed Maya languages provides further evidence 
of the connotations linking the mirror hieroglyphs T24, T121, and T617 to each 
other and to their manifestations in less explicitly hieroglyphic contexts. 
The linguistic data also reveals an association of mirrors with the human, 
both as a physical body and as a personality that is shared across many, if not all 
modern Maya linguistic groups. In modern Tzotzil, the term denoting the pupil 
of the eye, nen sat, is a compound formed from the terms for “mirror” and “face” 
7DXEH D  $QRWKHU FRPSRXQGPHDQLQJSXSLO nenil ich, is composed 
of nen ´PLUURUµ WKHJUDPPDWLFDO VXIÀ[ il denoting possession, and ich “eye” or 
´IDFHµ%ROOHV%ULFNHU3R·RW<DKDQG']XOGH3R·RW
In addition, nen and il IXQFWLRQDVURRWV LQ0RSDQDQG4·HTFKL· UHVSHFWLYHO\ LQ
terms that denote the “face” (Kaufman, 2003: 206, 471). The apparent semantic 
connection between mirrors and faces may point to certain Maya cultural values 
VXUURXQGLQJ WKH KXPDQ IDFH VXFK DV LWV SDUWLDO IXQFWLRQ DV D UHÁHFWLRQRI WKH
LQGLYLGXDO·VLQWHUQDOUHDFWLRQVWRH[WHUQDOVWLPXOL7KLVPRGHUQOLQJXLVWLFHYLGHQFH
supports the previous assertion that the ancient Maya associated mirrors with 
the face, including the eyes and the forehead. 
%RWKWKHKXPDQDQGWKHPLUURUUHVSRQGWRWKHLUH[WHUQDOHQYLURQPHQWZLWKD
reaction that, while in part standardized by experiences and characteristics shared 
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with fellow beings, is nonetheless distorted by personal factors. Linguistic research 
also suggests that mirrors are associated in Maya culture with certain human fa-
culties, especially those related to contemplation. Various Maya languages con-




IXQFWLRQRIRQH·VFUHDWLYHRU LQWHOOHFWXDO IDFXOWLHVDVDUHÁHFWLRQRIWKHKXPDQol 
´KHDUWµ´ZLOOµRU´FRQGLWLRQµ%ROOHV
Furthermore, Taube (1992b: 34) notes that the itz in the Maya name Itzam may 
actually be a loan from Nahuatl that was tied to the belief system surrounding mi-
UURUVWKDWZDVVKDUHGEHWZHHQWKH0D\DUHJLRQDQG7HRWLKXDFDQ%RWKWKH1DKXDWO
root itz and the Maya itz communicate the idea of predicting or contemplating. 
The Nahuatl term furthermore refers to obsidian, and in Yucatec Maya, itz denotes 
certain liquids, including dew and human tears. These meanings may allude to the 
ancient use of obsidian and liquid mirrors in divinatory scrying (Taube, 1992b: 34).
Maya terms associated with mirrors and shininess also appear in words and 
SKUDVHVGHQRWLQJVSHFLÀF VRFLDO IXQFWLRQVPRVW VLJQLÀFDQWO\SROLWLFDO DQGRU UH-
ligious leadership roles. The same root il that appears in verbs related to ob-
servation also functions as an initial syllable in some Maya words for “healers” 
(Kaufman, 2003: 206). This use is possibly a reference not only to the belief in 
WKHVHLQGLYLGXDOV·VXSHUQDWXUDOWLHVWKDWDOORZHGWKHPWRLGHQWLI\DQGFRXQWHUDFW
human maladies that others are unable to detect, but also to the ritual practi-
ce of scrying, previously discussed in the context of ancient Maya shamanism. 
In addition, conquest-era documentation of Yucatec speakers includes phrases in 
which the Maya denoted priests and rulers as the u nen cab, or the “‘mirror of 
WKH FRPPXQLW\·µ &RH HYLGHQFHZKLFK6FKHOHDQG0LOOHU 
interpret as indicating the use of the mirror glyphs in accession texts. Saunders 
DUJXHVWKDWWKLVOLQJXLVWLFHYLGHQFHFRPELQHGZLWKDUFKDHRORJLFDODQG
LFRQRJUDSKLFGDWDUHODWLQJPLUURUVZLWK MDJXDUVDQGUXOHUVKLS LQGLFDWHVWKDWWKH
ancient Maya believed that political and religious leaders could “see and control 
people with their mirrors.” However, it seems more probable that mirrors were 
a metaphor for, rather than a tool directly used in population control, as Carlson 
VXJJHVWV7KHFRQQHFWLRQWRWKHVXSHUQDWXUDOZRUOGRIWKHJRGVDQG
ancestors that the mirror represented, rather than the mirror itself as a physical 
REMHFWDOORZHGWKHUXOHUVWRDVVHUWWKHLUDXWKRULW\RYHUWKHUHVWRIWKHSRSXODWLRQ
Mirrors and cognition
Studies of the effect of mirror-image reversals on mental processing have explo-
UHGERWKWKHFXOWXUDOGLIIHUHQFHVLQWKHVLJQLÀFDQFHDWWULEXWHGWRPLUURULPDJHV
LQ ZULWWHQ FRQWH[WV DQG WKH LPSDFW WKDW ZULWLQJ V\VWHPV KDYH RQ LQGLYLGXDOV·
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SHUFHSWLRQRILPDJHUHYHUVDOVVHH'DQ]LJHUDQG3HGHUVRQ.ROLQVN\et al., 
 'DQ]LJHU DQG 3HGHUVRQ  IRU H[DPSOH VWXGLHG WKH DFFHSWDQFH RU
UHMHFWLRQRIPLUURULPDJHVDPRQJERWKOLWHUDWHDQGQRQOLWHUDWHQDWLYHVSHDNHUV
from a wide variety of linguistic and cultural backgrounds. They found that the 




Yucatec, the non-literate participants were much more likely than their literate 
counterparts to accept the mirror images as being part of another, non-mirror 
LPDJHÀJXUH)XUWKHUPRUHWKHGLIIHUHQFHEHWZHHQWKHUDWHRIDFFHSWDQFHDPRQJ
non-literate versus literate speakers was higher among these Maya groups than 
DPRQJ RWKHU ODQJXDJH SRSXODWLRQV VHH 'DQ]LJHU DQG 3HGHUVRQ  )LJXUH
2). This trend suggests that cultural values or experiences shared among these 
speakers may be altered by the processes through which they acquire literacy, 
ZKLFKDV'DQ]LJHUDQG3HGHUVRQQRWHLVXVXDOO\DFKLHYHGLQ6SDQLVK
not in their indigenous tongue. 
)XUWKHUPRUH WKHQDWXUHRI WKHVFULSW LQZKLFKRQH LV OLWHUDWHPD\ LQÁXHQFH
RQH·VWHQGHQF\WRGLVWLQJXLVKEHWZHHQOHIWULJKWPLUURULPDJHV$V'DQ]LJHUDQG
3HGHUVRQSRLQWRXWWKHSDUWLFLSDQWVOLWHUDWHLQD5RPDQVFULSWLQFOX-
ding the Maya speakers, have presumably been trained to distinguish between 
certain letters that are mirror images of each other and yet represent distinct 
phonemes, like “p” and “q”. The authors note the relatively high rate of mirror 
LPDJHDFFHSWDQFHDPRQJ7DPLOVSHDNHUVVXJJHVWLQJWKDWWKHVHLQGLYLGXDOV·XVH
of a non-Roman script that does not distinguish between left/right mirror images 
is at least partially responsible for their tendency to accept left/right mirror ima-
JHVDVHTXLYDOHQWWRWKHRULJLQDOIRUPV+RZHYHU'DQ]LJHUDQG3HGHUVRQ·V
Maya speakers also demonstrated an unusually high acceptance rate of mirror-
LPDJHIRUPVVHFRQGRQO\WRWKH7DPLOVSHDNHUVDQGÀUVWDPRQJDOOSDUWLFLSDQWV
who natively spoke a language written in Roman script, regardless of whether 
RUQRWWKH\ZHUHOLWHUDWH7KLVWUHQGVHHPVWRFRQWUDGLFWWKHDXWKRUV·K\SRWKHVLV
WKDW RQH·V OLWHUDF\ WUDLQLQJ LQ D5RPDQ VFULSWZRXOG FXOWLYDWHRQH·V LPSXOVH WR
differentiate between mirror images. 
These results are corroborated by a later study of mirror-image discrimina-
WLRQXVLQJWKUHHGLPHQVLRQDOREMHFWV'DQ]LJHU IRXQGWKDWQDWLYH0RSDQ
VSHDNHUVERWK OLWHUDWHDQG LOOLWHUDWHZHUHVLJQLÀFDQWO\PRUH OLNHO\ WKDQ$PHUL-
can native English speakers to describe mirror-image three-dimensional forms 
as “not different”. Unlike the American participants, the native Mopan speakers 
WHQGHG WR DGRSWZKDW'DQ]LJHU   GHVFULEHV DV DQ LQWULQVLF IUDPHRI
reference, or one in which the anchor is the ground, rather than a point in space 
LGHQWLÀHGE\FDUGLQDOGLUHFWLRQRIOHIWULJKWRULHQWDWLRQ,QGHHG'DQ]LJHUSHUVR-
nal communication, 2012) believes that mirror image perception is not a develo-
pment stage undergone by all children. Instead, comparison of data from literate 
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and non-literate speakers of languages recorded in both Roman and non-Roman 
DOSKDEHWVLQGLFDWHVWKDWWHQGHQF\WRLGHQWLI\PLUURULPDJHVDVVLJQLÀFDQWO\GLIIH-
rent is learned, perhaps as a result of training in writing systems in which dis-
tinctions between mirror-image forms is critical to conveying meaning (Danziger, 
personal communication, 2012). These data suggest that the modern Maya may 
share tendency to accept such reversed forms as equivalent to the originals in 
certain contexts. Such a trend, if inherited from their ancestors, could explain 
the preponderance of vertical symmetrical hieroglyphs in the ancient corpus and 
would also suggest that the ancient mirror-image texts may have communicated 
symbolic connotations without necessarily altering their linguistic message.
In a separate study, Le Guen (2011) examined the frames of reference of Yuca-
tec Maya speakers and discovered that although Yucatec men and women exhibi-
ted lexical differences in their spoken references to space, both groups expressed 
a geocentric spatial orientation in their co-speech gestures. In a geocentric, as 
opposed to an intrinsic or an egocentric, frame of reference, the spatial relation-
VKLSEHWZHHQREMHFWV LV H[SUHVVHG LQ WHUPVRI WKH H[WHUQDO VXUURXQGLQJVPRVW
VLJQLÀFDQWO\WKHFDUGLQDOGLUHFWLRQV/H*XHQ$V/H*XHQ
929) concludes, “gesture is part of the semiotic system” and constitutes “a com-
PXQLFDWLYHPHGLXP WKURXJKZKLFK FXOWXUHVSHFLÀF SDWWHUQV RI WKRXJKW FDQ EH
transmitted”. Similarly, the reversed orientation of the glyphs in the mirror-image 
monumental texts probably conveyed certain cultural values that either reinforced 
a message already expressed elsewhere on the monument, or added a conceptual 
HOHPHQWWKDWIXUWKHUHGWKHYLHZHU·VXQGHUVWDQGLQJRIWKHPRQXPHQWDVDZKROH
Discussion and conclusion
The evidence compiled in the preceding sections suggests that the mirror-image 
structure of these monuments was a form of visual metaphor that both con-
tributed to reinforced the message of the monument as a whole. Of the many 
symbolic meanings that the structure of mirror-image monumental inscriptions 
may have conveyed, the connection between mirrors and political and religious 
power seems particularly salient. As mentioned, evidence for the ancient Maya 
use of mirrors in shamanistic contexts indicates that mirrors communicated a 
UHOLJLRXVDXWKRULW\WKDWLQFHUWDLQFRQWH[WVPD\KDYHSOD\HGDVLJQLÀFDQWUROHLQ
HVWDEOLVKLQJSROLWLFDOOHJLWLPDF\$VREMHFWVPLUURUVZHUH´V\PEROVRIULWXDOXSRQ
which identity and legitimacy depended” and “therefore symbols of rule” (Saun-
GHUV WKDWFRQVWLWXWHG LPSRUWDQW WRROV LQQHJRWLDWLQJSROLWLFDOSRZHU
especially in ceremonial contexts.
Most of the mirror-image monumental inscriptions examined in this study 
record ceremonies, many of which were associated with political events and par-
WLFXODUO\ZLWKDFFHVVLRQULWHVLQFOXGHVDFULÀFH7KHSDQHOVEHQFKDQG5HYLHZLQJ
6WDQGIURP7HPSOHDW&RSiQDVZHOODV<D[FKLOiQ/LQWHOUHFRUGULWXDOVFRQ-
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QHFWHGZLWKDFFHVVLRQ6LWH5/LQWHOPHPRULDOL]HVDYDVVDO·VH[SUHVVLRQRI OR-
yalty to his ruler; and the Kimbell Lintel documents the ceremonial presentation 
DQGSUHSDUDWLRQRIFDSWLYHV$OORIWKHVHHYHQWVZRXOGKDYHDVVHUWHGDQGDIÀUPHG
WKHUXOLQJSURWDJRQLVWV·SROLWLFDO OHJLWLPDF\DQGVXSUHPDF\&DUOVRQ 
also posits that mirrors played a physical and symbolic role in a “‘mirror cere-
PRQ\·µWKDWVHUYHGWRPDUN´WKHWUDQVIHURIUR\DOOLQHDOSRZHUKHLUGHVLJQDWLRQ
or accession to rulership”. Documenting political successes on monuments using 
mirror-image inscriptions may have been a double-dip in the bowl of political 
symbolism: not only could rulers thus evoke the legitimacy generally associated 
ZLWKPRQXPHQWDO WH[WV VHH+HUULQJ+XOOEXW WKH\
were also able to explicitly connect themselves with the authority and power 
that the mirror itself represented. 
The concept of the mirror as a portal between the supernatural and human 
ZRUOGVPD\KDYHEHHQHVSHFLDOO\ LQÁXHQWLDO LQGHWHUPLQLQJWKHSROLWLFDOVLJQLÀ-
cance of mirrors in ancient Maya society. Ancient Maya political and religious 
DXWKRULW\ÀJXUHVPD\KDYHXVHGPLUURUVWRFRQWDFWPHPEHUVRIWKHGLYLQHUHDOP
which would have positioned them as mediators between the laypeople and 
VXSHUQDWXUDOEHLQJV+HDO\DQG%ODLQH\7KHLPSXULW\RIWKHPLUURU·V
GLVWRUWHG UHÁHFWLRQZRXOGKDYHKHLJKWHQHG WKH LOOXVLRQ WKDW LW FUHDWHGDQRWKHU
ZRUOGWRZKLFKLWDOORZHGWKHXVHUWHPSRUDU\DFFHVV6DXQGHUV
%\ HVWDEOLVKLQJ WKLV FRQQHFWLRQ KRZHYHU WHQXRXV WR WKH VXSHUQDWXUDO VSKHUH
the human user would have experienced a certain change of state induced by 
this ritual exposure to the otherworldly realm.
Sanchez (2005: 262-264) suggests that certain architectural structures were 
imbued with visual references to ancient Maya cosmology and the otherworldly, 
so that participants were metaphorically transported to the supernatural realm 
upon entering such an architectural space. However, I extend this capacity for 
ritual transformation to the monuments represented in this study, many of which 
were elements of larger architectural structures. I propose that mirror-image 
monumental inscriptions were visual metaphors for the ritual transformation of 
WKHPRQXPHQW·VSURWDJRQLVWVDQGSHUKDSVPRUHVLJQLÀFDQWO\RIWKHPRQXPHQW·V
ancient Maya viewer. Mirror-image monumental texts would have reminded the 
YLHZHU RI WKH FRVPRORJLFDO VLJQLÀFDQFH RI SRVVHVVLQJ DQG XVLQJ DPLUURU DQG
WKXVRI WKHDXWKRULW\RI WKRVH UHVSRQVLEOH IRU WKHPRQXPHQW·V FUHDWLRQ%\ UH-
versing the hieroglyphs and thus presuming to present an inverted, ceremonial 
interpretation of reality, mirrored hieroglyphic passages furthermore extended 
ULWXDOSDUWLFLSDWLRQEH\RQGWKHPRQXPHQW·VSURWDJRQLVWVWRWKHYLHZHUDFWLYHO\
engaging the viewer in the ritual process by connecting the viewer with the 
supernatural. Reversed monumental texts thus not only passively symbolized, 
EXWDOVRDFWLYHO\ IDFLOLWDWHGWKHYLHZHU·VWUDQVIRUPDWLRQLQWRDULWXDOSDUWLFLSDQW
whose access to the otherworldly made the viewer something more than a mere 
human. The mirror image was not intended to be a perfect replica of reality, but 
rather a window into an alternative world.
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,QWKHFDVHRI<D[FKLOiQ/LQWHO)LJXUHIRULQVWDQFHDQDQWKURSRPRUSKLF
ÀJXUHLVGHSLFWHGHPHUJLQJIURPWKHPRXWKRIDVHUSHQW*LYHQWKHDIRUHPHQWLR-
ned symbolic relationship between caves, mouths, and serpents, this image likely 
indicates that the protagonist is emerging from a supernatural realm. Scholars 
often interpret the scene on Lintel 25 as illustrating the function of ritual blood-
letting in allowing the ruler or even his wife “to transcend the world of the mun-
GDQHDQGFRPPXQLFDWHZLWKJRGVDQGGLYLQHDQFHVWRUVµ6FKHOHDQG0LOOHU
 6WHLJHU   <HW LWZDV WKHPRQXPHQW·V OLYLQJ YLHZHU QRW WKH DFWRUV
described on the monument, who interacted directly with the one component 
of the physical lintel most directly related to a mirror: the reversed text. Much 
DVWKHVHUSHQW·VPRXWKV\PEROL]HVDSDVVDJHZD\IRUWKHDQWKURSRPRUSKLFÀJXUH
on the monument, the mirror-image inscription acts as a metaphorical channel 
that draws the viewer into the ritual complex recorded on the lintel, facilitating 
WKHYLHZHU·VRZQWUDQVIRUPDWLRQ7KHPLUURUHGWH[WWKXVHQFRXUDJHVWKHYLHZHU
to participate in the ceremony and to come into contact with the supernatural, 
PXFKDVWKHPRQXPHQW·VSURWDJRQLVWVGRE\WDNLQJSDUWLQWKHULWXDOV
7KHUROHRIPLUURULPDJHLQVFULSWLRQVLQIDFLOLWDWLQJWKHYLHZHU·VULWXDOSDUWLFL-
pation and change of state may have been especially important on monuments 
recording political milestones, particularly accession rituals. In these cases, the 
symbolism of the reversed text indicating transformation may not have been 
OLPLWHG WR UHSUHVHQWLQJ WKH YLHZHU·V JHQHUDO FKDQJH RI VWDWH LQWR D ULWXDO SDU-
ticipant. The mirror-image structure may have also alluded to broader political 
DQGVRFLDOFKDQJHVUHSUHVHQWHGE\WKHQHZUXOHU·VDVVXPSWLRQRISRZHUDQGWKH
WUDQVIRUPDWLRQV WKDW WKH LQGLYLGXDO VXEMHFWZRXOG KDYH XQGHUJRQH DV D UHVXOW
This symbolic connection is evident in the speech of the Conquest-period Maya 
who described their religious and political rulers as u nen cab or u nen cah, a 
PLUURUUHÁHFWLQJWKHHDUWKRUWKHSHRSOH&DUOVRQ7KHDQFLHQW0D\D
may have conceived of changes in political leadership as indicative of transforma-
tion on the level of both society and the individual civilian. As a result, the use 
RIPLUURUHG KLHURJO\SKV RQPRQXPHQWV UHFRUGLQJ SROLWLFDOO\ VLJQLÀFDQW HYHQWV
ZRXOGKDYHEHHQDQHYHQPRUHVDOLHQWLQGLFDWLRQRIWKHHYHQWV·FRQVHTXHQFHV
Furthermore, the contrast between unreversed and reversed passages was 
essential in communicating the transformations occurring in both the broader 
Maya political landscape and the individual viewer. The hieroglyphic texts on 





tapose mirrored and un-mirrored passages. Even the poorly preserved doorway 
FROXPQLGHQWLÀHGE\0D\HUGLVSOD\VRIWZRFROXPQVRIRSSRVLWHO\
oriented glyphs (see Mayer, 1995: Plates 206 and 207). Of the monuments with 
PLUURULPDJHWH[WV WKDWZHUHXVHG LQ WKLVVWXG\RQO\ WKH&RSiQ IUDJPHQWVGLV-
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play no left-to-right hieroglyphs (see Schele and Grube, 1991: Figure 2), but too 
little of the text has been preserved to permit their inclusion in the analysis of 
these monumental inscriptions. The structural differences between the various 
VHFWLRQV PD\ DOVR KDYH KLJKOLJKWHG WKHLU GLVSDULWLHV LQ FRQWHQW 2Q <D[FKLOiQ
Lintel 25 (Figure 6), for instance, the mirrored text on the underside focuses on 
WKH FRQMXULQJ ULWXDOV DVVRFLDWHGZLWK ,W]DPQDDM%DKODP ,,,·V DFFHVVLRQZKHUHDV
the traditionally oriented inscription on the front edge discusses what seems 
to be the dedication of the lintel itself, which occurred after the accession. The 
XQUHYHUVHGFRQFOXVLRQRI6LWH5/LQWHOFRQVLVWVSULPDULO\RI<D[KXQ%DKODP,9·V
titles; the contrast presented with his reversed name glyphs at the conclusion 
of the mirrored passage may indicate the transformational consequences of his 
reign upon the polity and its population. 
0RUHLPSRUWDQWO\SHUKDSVWKHGLUHFWMX[WDSRVLWLRQRIGLIIHUHQWUHDGLQJRUGHUV
in order to convey meaning may also have been a response to the cognitive 
tendency of humans to unconsciously reinterpret mirrored letters and words as 
unreversed, even among individuals with literacy training that would presumably 
suppress this ability (Duñabeitia, Molinaro and Carreiras, 2010: 3007). The direct 
co-occurrence of left-to-right and right-to-left oriented hieroglyphic texts on the 
same monument would have drawn attention to the differences between them and 
WKXVWRWKHLUPHWDSKRULFDOUHSUHVHQWDWLRQRIWKHYLHZHU·VFKDQJHRIVWDWHWKHUHE\
KHLJKWHQLQJ WKHPRQXPHQW·V WUDQVIRUPDWLYH HIIHFW XSRQ WKH YLHZHU 7KLV HIIHFW
would have been particularly important in facilitating recognition of the unusual 
VWUXFWXUHE\DQLOOLWHUDWHYLHZHUZKRZDVUHODWLYHO\XQIDPLOLDUZLWKWKHJO\SKV-XVW
DVWKHUHODWLRQVKLSRIWKHJO\SKVWRHDFKRWKHUZDVPRUHVLJQLÀFDQWLQFRQYH\LQJ
meaning than the orientation of each individual glyph, it was the structural con-
trast between the differently oriented passages, rather than the unusual represen-
tation of each glyph, that most effectively communicated the change in state that 
the monument both represented and effected in the viewer.
The hieroglyphs, the images, and their content together became part of the 
YLHZHU·VULWXDOH[SHULHQFHFKDQQHOVWKURXJKZKLFKWKHYLHZHUDFKLHYHGFRQWDFW
with the supernatural realm. Mirroring a passage of monumental text thus affec-
WHG WKH YLHZHU·V UHODWLRQVKLSZLWK WKHPRQXPHQW DV DZKROH 7KH FRQWUDVW LQ
RULHQWDWLRQFUHDWHGE\MX[WDSRVLQJJO\SKVZULWWHQLQRSSRVLWHGLUHFWLRQVVLJQDOHG
to the viewer the change of state associated with the activities and protagonists 
recorded on the monument. Furthermore, the mirror-image orientation actively 
DOWHUHG WKH YLHZHU·V HQYLURQPHQW E\ SUHVHQWLQJ D UHÁHFWLRQ RI D UHDOLW\ GLIIH-
rent from that known to the viewer. The alternative structure encouraged the 
viewer to reevaluate reality and relocated him or her to an alternative, ritual 
context. The mirrored directionality of the hieroglyphic text directly engaged 
the viewer, transforming the context in which the viewer would have interpreted 
WKHPRQXPHQW·VPHVVDJHDQGWKHUHE\VKDSLQJWKHYLHZHU·VUHODWLRQVKLSZLWKWKH
monument. 
120 ESTUDIOS DE CULTURA MAYA XLI
BIBLIOGRAPHY 
Akers, Danielle C. 
 ´3XUSRVHIXO$PELJXLW\LQThe Presentation of Captives to a Maya Ruler at the 
Kimbell Art Museum”. Master of Arts Thesis. Lubbock, Texas: Texas Tech 
University, 57 pp. (KWWSVHDUFKSURTXHVWFRPGRFYLHZ"DFFRXQ
tid=13042). [Retrieved December, 5, 2012.]
%DXGH]&ODXGH)
 ´6RODU &\FOH DQG '\QDVWLF 6XFFHVVLRQ LQ WKH 6RXWKHDVW 0D\D =RQHµ The 
Southeast Classic Maya Zone: A Symposium at Dumbarton Oaks, 6th and 7th Oc-
tober, 1984(OL]DEHWK+LOO%RRQHDQG*RUGRQ5:LOOH\HGV:DVKLQJWRQ
'&'XPEDUWRQ2DNV
1994  Maya Sculpture of Copán: The Iconography. Norman: University of Oklahoma 
Press.
%ROOHV'DYLG
2001  Combined Mayan-Spanish and Spanish-Mayan Vocabularies. FAMSI, p. 6735. 
(http://www.famsi.org/research/bolles/CombinedVocabularies.pdf). [Re-
trieved december 5, 2012.]
%RRQH(OL]DEHWK+LOODQG:DOWHU'0LJQRORHGLWRUV
1994  Writing Without Words: Alternative Literacies in Mesoamerica and the Andes. 
Durham: Duke University Press.
%RRQH(OL]DEHWK+LOODQG*DU\8UWRQHGLWRUV
2011 Their Way of Writing: Scripts, Signs, and Pictographies in Pre-Columbian America. 
Washington, D.C.: Dumbarton Oaks.
%RRW(ULN
2010  “Substitution, Substitution, Substitution: The Many Faces of Maya Writing”, 
The Idea of Writing: Play and Complexity, $OH[DQGHU-GH9RRJWDQG,UYLQJ/
)LQNHOHGV/HLGHQ.RQLQNOLMNH%ULOO
%ULFNHU9LFWRULD5(OHXWHULR3RRW<DKDQG2IHOLD']XOGH3RRW
 Dictionary of the Maya Language: As Spoken in Hocaba, Yucatan. Salt Lake City: 
University of Utah Press.
&DUOVRQ-RKQ%
 ´2OPHF &RQFDYH ,URQ2UH0LUURUV 7KH $HVWKHWLFV RI D /LWKLF 7HFKQRORJ\
and the Lord of the Mirror (with an Illustrated Catalogue of Mirrors)”, The 
Olmec & Their Neighbors: Essays in Memory of Matthew W. Stirling, Elizabeth P. 
%HQVRQHG:DVKLQJWRQ'&'XPEDUWRQ2DNV
 ´7KH -DGH0LUURU $Q2OPHF&RQFDYH -DGHLWH 3HQGDQWµPrecolumbian Jade: 
New Geological and Cultural Interpretations, Frederick W. Lange (ed.). Salt Lake 
City: University of Utah Press, 242-250.
&ODUN-RKQ(
 ´7KH%HJLQQLQJVRI0HVRDPHULFD$SRORJLDIRUWKH6RFRQXVFR(DUO\)RUPD-
MATSUMOTO / REFLECTION AS TRANSFORMATION 121
tive”, The Formation of Complex Society in Southeastern Mesoamerica, William 
5)RZOHU-UHG%RFD5DWRQCRC Press, 13-26.
Coe, Michael D.
 ´,GHRORJ\RI WKH0D\D7RPEµ Maya Iconography, (OL]DEHWK 3 %HQVRQ DQG
*LOOHWW**ULIÀQHGV3ULQFHWRQ3ULQFHWRQ8QLYHUVLW\3UHVV
Coggins, Clemency Chase
 “The Shape of Time: Some Political Implications of a Four-Part Figure”, 
American Antiquity, 45 (4): 727-739. United States: Society for American Ar-
chaeology. 
Danien, Elin C.
2002  Guide to the Mesoamerican Gallery at the University of Pennsylvania Museum of 
Archaeology and Anthropology. Philadelphia: University of Pennsylvania Mu-
seum of Archaeology and Anthropology. 
Danziger, Eve
2011  “Distinguishing three-dimensional forms from their mirror-images: Whor-
ÀDQUHVXOWVIURPXVHUVRILQWULQVLFIUDPHVRIOLQJXLVWLFUHIHUHQFHµLanguage 
Sciences8QLWHG.LQJGRP(OVHYLHU
Danziger, Eve and Eric Pederson
 ´7KURXJK WKH /RRNLQJ *ODVV /LWHUDF\:ULWLQJ 6\VWHPV DQG0LUURU,PDJH
Discrimination”, Written Language and Literacy, 1 (2): 153-167. Amsterdam: 
-RKQ%HQMDPLQV
'XxDEHLWLD-RQ$QGRQL1LFROD0ROLQDURDQG0DQXHO&DUUHLUDV
2010  “Through the looking-glass: Mirror reading”, NeuroImage, 54: 3004-3009. 
Amsterdam: Elsevier. 
Fialko, Vilma
 ´(OHVSHMRGHO(QWLHUURPRUIRORJtD\WH[WR MHURJOtÀFRµ El sitio maya de 
Topoxté, Wolfgang W. Wurster (ed.). Mainz am Rhein: Verlag Philipp von 
Zabern, 144-149.
)LW]VLPPRQV-DPHV/
2009  Death and the Classic Maya King. Austin: University of Texas Press. 
Foster, Lynn V.
2002  Handbook to Life in the Ancient Maya World. New York: Facts on File.
Graham, Ian
 Corpus of Maya Hieroglyphic Inscriptions: Volume 5, Part 3: Uaxactun. Cambrid-
ge: Peabody Museum, Harvard University. 
1996  Corpus of Maya Hieroglyphic Inscriptions: Volume 7, Part 1: Seibal. Cambridge: 
Peabody Museum, Harvard University. 
122 ESTUDIOS DE CULTURA MAYA XLI
Graham, Ian and Eric von Euw
1977  Corpus of Maya Hieroglyphic Inscriptions: Volume 3, Part 1: Yaxchilán. Cambrid-
ge: Peabody Museum, Harvard University. 
*URIH0LFKDHO-
2006  “Glyph Y and GII: The Mirror and the Child”, Glyph Dwellers, 21: 1-6, Maya 
+LHURJO\SKLF 'DWDEDVH 3URMHFW 8QLYHUVLW\ RI &DOLIRUQLD 'DYLV http://nas.
ucdavis.edu/NALC/R21.pdf). [Retrieved October 23, 2011.]
Grube, Nikolai and Maria Gaida
2006  Die Maya: Schrift und Kunst. %HUOLQSMB DuMont.
+HDO\3DXO)DQG0DUF*%ODLQH\
2011  “Ancient Maya Mosaic Mirrors: Function, Symbolism, and Meaning”, Ancient 
Mesoamerica, 22: 229-244. Cambridge: Cambridge University Press.
Herring, Adam.
 ´6FXOSWXUDO5HSUHVHQWDWLRQDQG6HOI5HIHUHQFHLQD&DUYHG0D\D3DQHOIURP
the Region of Tabasco, Mexico”, RES: Anthropology and Aesthetics, 33, Pre-
&ROXPELDQ 6WDWHV RI %HLQJ &DPEULGJH 3HDERG\0XVHXP RI $U-
chaeology and Ethnology and the Harvard Art Museums.
Houston, Stephen D. 
 ´&ODVVLF0D\D'HSLFWLRQVRI WKH%XLOW (QYLURQPHQWµ Function and Meaning 
in Classic Maya Architecture, Stephen D. Houston (ed.). Washington, D.C.: 
Dumbarton Oaks Research Library and Collection, 333-372.
Hull, Kerry Michael
 ´9HUEDO $UW DQG 3HUIRUPDQFH LQ &K·RUWL· DQG0D\D+LHURJO\SKLF:ULWLQJµ
Doctoral Thesis, Department of Anthropology, Austin: University of Texas 
at Austin. (KWWSKGOKDQGOHQHW>5HWULHYHG'HFHPEHU@
-RQHV&KULVWRSKHU
1975  “A Painted Capstone from the Maya Area”, Studies in Ancient Mesoamerica 




Southeast Maya Periphery, Patricia A. Urban and Edward Schortman (eds.). 
Austin: University of Texas Press, 27-34. 
-R\FH5RVHPDU\$
1996  “The Construction of Gender in Classic Maya Monuments”, Gender and Ar-
chaeology, Rita P. Wright (ed.). Philadelphia: University of Pennsylvania Press, 
167-195.
-XVWHVRQ-RKQ6
 ´7KH5HSUHVHQWDWLRQDO&RQYHQWLRQVRI0D\DQ+LHURJO\SKLF:ULWLQJµ Word 
and Image in Maya Culture: Explorations in Language, Writing, and Representa-
MATSUMOTO / REFLECTION AS TRANSFORMATION 123
tion, William F. Hanks and Don S. Rice (eds). Salt Lake City: University of 
8WDK3UHVV
Kaufman, Terrence
2003  A Preliminary Mayan Etymological Dictionary. FAMSI, 1535 pp. (http://www.fam-
si.org/reports/01051/pmed.pdf). [Retrieved December 6, 2012.] 
.DXIPDQ7HUUHQFHDQG-RKQ6-XVWHVRQ
2001  “Epi-Olmec Hieroglyphic Writing and Texts”, The Proceedings of the Maya 
Hieroglyphic Workshop: The Coming of Kings; Epi-Olmec Writing, March 10-11, 
2001, University of Texas at Austin, Phil Wanyerka (ed.), 93-224. (http://www.
albany.edu/pdlma/EOTEXTS.pdf>5HWULHYHG-DQXDU\@
.HUU-XVWLQ
2007  “RE: [Aztlan] List of reversed glyphs”, Aztlan Mailing List. August 31. 
n.d. Maya Vase Database. (http://www.mayavase.com/). [Retrieved December 6, 
2012.]
Kettunen, Harri, and Christophe Helmke
2011  Introduction to Maya Hieroglyphs. Copenhagen: XVI European Maya Conferen-
ce, 154 pp. (http://www.wayeb.org/download/resources/wh2011english.pdf). 
[Retrieved December 23, 2011.]
.ROLQVN\ 5pJLQH $UOHWWH 9HUKDHJKH 7kQLD )HUQDQGHV (OLDV -RVp0HQJDUGD /RQL*ULPP
&DEUDODQG-RVp0RULDV
2011  “Enantiomorphy Through the Looking Glass: Literacy Effects on Mirror-
Image Discrimination”, Journal of Experimental Psychology
United States: American Psychological Association.
Lacadena, Alfonso and Søren Wichmann
QG ´+DUPRQ\ 5XOHV LQ WKH 6XIÀ[ 'RPDLQ $ 6WXG\ RI 0D\D 6FULEDO &RQYHQ-
tions”. (http://email.eva.mpg.de/~wichmann/harm-rul-suf-dom7.pdf). [Re-
trieved November 21, 2011.]
/DNRII*HRUJHDQG0DUN-RKQVRQ
2003  Metaphors We Live By, 2nd ed. Chicago: University of Chicago Press. 
Le Guen, Olivier
2011  “Speech and Gesture in Spatial Language and Cognition among the Yucatec 
Mayas”, Cognitive Science$PVWHUGDP(OVHYLHU
/HH-U7KRPDV$HGLWRU
 Los códices maya.&KLDSDV0H[LFR8QLYHUVLGDG$XWyQRPDGH&KLDSDV
Looper, Matthew G.
2002  “Women-Men (and Men-Women): Classic Maya Rulers and the Third Gen-
der”, Ancient Maya Women, Traci Ardren (ed.). Walnut Creek, CA: AltaMira 
Press, 171-202.
124 ESTUDIOS DE CULTURA MAYA XLI




Ancient Mesoamerica, 19 (1): 29-42. Cambridge: Cambridge University Press.
0DFUL0DUWKD-DQG0DWWKHZ*/RRSHU
2003  The New Catalogue of Maya Hieroglyphs, Vol. 1: The Classic Period Inscriptions. 
Norman: University of Oklahoma Press.
0DFUL0DUWKD-DQG*DEULHOOH9DLO
2009  The New Catalogue of Maya Hieroglyphs, Vol. 2: The Codical Texts. Norman: 
University of Oklahoma Press.
Markman, Peter T. and Roberta H. Markman
 Masks of the Spirit: Image and Metaphor in Mesoamerica.%HUNHOH\8QLYHUVLW\
of California Press.
Mayer, Karl Herbert
 Maya Monuments: Sculptures of Unknown Provenance in the United States, trans-
ODWHGE\6DQGUD/%UL]pH5DPRQD&DOLIRUQLD$FRPD%RRNV
1995  Maya Monuments: Sculptures of Unknown Provenance: Supplement 4. Graz: Aca-
demic Publishers.
McAnany, Patricia A. and Shannon Plank
2001  “Perspectives on Actors, Gender Roles, and Architecture at Classic Maya 
Courts and Households”, Royal Courts of the Ancient Maya, Volume One: 
Theory, Comparison, and Synthesis, Takeshi Inomata and Stephen D. Houston 
HGV%RXOGHU:HVWYLHZ3UHVV
Milbrath, Susan
1999  Star Gods of the Maya: Astronomy in Art, Folklore, and Calendars. Austin: Uni-
versity of Texas Press.
Miller, Arthur G.
 ´&RPSDULQJ0D\D,PDJHDQG7H[WµWord and Image in Maya Culture: Explo-
rations in Language, Writing, and Representation, William F. Hanks and Don S. 
5LFHHGV6DOW/DNH&LW\8QLYHUVLW\RI8WDK3UHVV
0RQWJRPHU\-RKQ
2002  Dictionary of Maya Hieroglyphs.1HZ<RUN+LSSRFUHQH%RRNV
1LHOVHQ-HVSHU
 ´7KH 4XHHQ·V 0LUURUV ,QWHUSUHWLQJ WKH ,FRQRJUDSK\ RI 7ZR 7HRWLKXDFDQ
Style Mirrors from the Early Classic Margarita Tomb at Copan”, The PARI Jour-
nal6DQ)UDQFLVFR3UH&ROXPELDQ$UW5HVHDUFK,QVWLWXWH
MATSUMOTO / REFLECTION AS TRANSFORMATION 125
3DOND-RHO:
 ´/HIW5LJKW6\PEROLVPDQGWKH%RG\LQ$QFLHQW0D\D,FRQRJUDSK\DQG&XO-
ture”, Latin American Antiquity, 13 (4): 419-443. United States: Society for 
American Archaeology.
Pendergast, David M. 
 ´$QFLHQW0D\D0HUFXU\µ Science, 217 (4559): 533-535. Washington, D.C.: 
American Association for the Advancement of Science.
Pendergrast, Mark
2003  0LUURU0LUURU $+LVWRU\ RI WKH+XPDQ /RYH $IIDLUZLWK 5HÁHFWLRQ New York: 
%DVLF%RRNV
3LUHV)HUUHLUD-DQH:
1976  “Shell and Iron-Ore Mirror Exchange in Formative Mesoamerica, with Com-
ments on Other Commodities”, The Early Mesoamerican Village, Kent V. Flan-
QHU\HG1HZ<RUN$FDGHPLF3UHVV
5HHQWV%XGHW'RULH






1975  A Study in Maya Art and History: The Mat Symbol. New York: Museum of the 
American Indian, Heye Foundation.
Robicsek, Francis and Donald M. Hale
 The Maya Book of the Dead: The Ceramic Codex. Charlottesville: University of 
Virginia Art Museum. 
Robinson, Mark
2010  “A Grammatical Analysis of Yaxchilan Lintel 25”, Arara(VVH[6FKRRO
of Philosophy and Art History, University of Essex. (http://www.essex.ac.uk/
arthistory/arara/pdfs/robinson.pdf>5HWULHYHG-DQXDU\@
Ruppert, Karl
1935  The Caracol at Chichen Itza, Yucatan, Mexico. Washington, D.C.: Carnegie Ins-
titution.
6DQFKH]-XOLD/-
2005  “Ancient Maya Royal Strategies: Creating power and identity through art”, 
Ancient Mesoamerica, 16: 261-275. Cambridge: Cambridge University Press.
6DXQGHUV1LFKRODV-
 ´&KDWR\HU $QWKURSRORJLFDO 5HÁHFWLRQV RQ$UFKDHRORJLFDO0LUURUVµRecent 
Studies in Pre-Columbian Archaeology 1LFKRODV - 6DXQGHUV DQG 2OLYLHU GH
126 ESTUDIOS DE CULTURA MAYA XLI
0RQWPROOLQHGV2[IRUG%ULWLVK$UFKDHRORJLFDO5HSRUWVBAR International 
Series, 421), 1-40.
Scarborough, Vernon L. 
 ´(FRORJ\DQG5LWXDO:DWHU0DQDJHPHQWDQGWKH0D\DµLatin American An-
tiquity, 9 (2): 135-159. United States: Society for American Archaeology.
6FKDJXQQ-DPHV2
 ´/D 9HQWD0LUURUV· 3RVVLEOH 8VH DV $VWURQRPLFDO ,QVWUXPHQWVµ Balance y 
perspectiva de la antropología de Mesoamérica y del norte de México, México: 
Sociedad Mexicana de Antropología (Arqueología I, XIII mesa redonda), 

Schele, Linda
 ´7KH 5HYLHZLQJ 6WDQG RI 7HPSOH µ Copán Note 32. &RSiQ +RQGXUDV
&RSiQ $FURSROLV 3URMHFW DQG WKH ,QVWLWXWR +RQGXUHxR GH $QWURSRORJtD H
Historia.
 ´7KH;LEDOD6KXIÁH'DQFHDIWHU'HDWKµMaya Iconography, (OL]DEHWK3%HQ-
VRQDQG*LOOHWW**ULIÀQHGV3ULQFHWRQ3ULQFHWRQ8QLYHUVLW\3UHVV
317. 
1991a  “The Inscriptions of La Entrada Region, Honduras”, Investigaciones arqueo-
lógicas en la región de La Entrada6HLLFKL1DNDPXUD.D]XR$R\DPDDQG(LML
8UDWVXMLHGV6DQ3HGUR6XOD+RQGXUDV6HUYLFLRGH9ROXQWDULRV-DSRQHQVHV
SDUD OD&RRSHUDFLyQFRQHO([WUDQMHURJOV) / Instituto Hondureño de Antro-
pología e Historia (IHAH), 209-212.
1991b  The Proceedings of the Maya Hieroglyphic Workshop: March 9-10, 1991, Univer-
sity of Texas at Austin. Austin: University of Texas at Austin.
1991c  Notebook for the XVth Maya Hieroglyphic Workshop at Texas. Austin: Institute 
of Latin American Studies, University of Texas at Austin.
2000  The Linda Schele Drawings Collection. (http://research.famsi.org/schele.
html>5HWULHYHG-XQH@
Schele, Linda and David Freidel
1990  A Forest of Kings: the Untold Story of the Ancient Maya. New York: William 
Morrow and Company.
Schele, Linda and Nikolai Grube
 ´6SHFXODWLRQVRQ:KR%XLOWWKH7HPSOHXQGHUµCopán Note 102.&RSiQ
+RQGXUDV&RSiQ$FURSROLV3URMHFWDQGWKH,QVWLWXWR+RQGXUHxRGH$QWUR-
pología e Historia.
Schele, Linda and Peter Mathews
1999  The Code of Kings: The Language of Seven Sacred Maya Temples and Tombs. New 
York: Touchstone.
6FKHOH/LQGDDQG-HIIUH\+0LOOHU
 The Mirror, the Rabbit, and the Bundle: “Accession” Expressions from the Classic 
Maya Inscriptions. Washington, D.C.: Dumbarton Oaks Research Library and 
Collection (Studies in Pre-Columbian Art & Archaeology, 25).
MATSUMOTO / REFLECTION AS TRANSFORMATION 127
Schele, Linda and Mary Ellen Miller
 The Blood of Kings: Dynasty and Ritual in Maya Art1HZ<RUN*HRUJH%UD]LOOHU
/ Kimball Art Museum.
Schele, Linda, David Stuart, and Nikolai Grube
 $´&RPPHQWDU\RQWKH5HVWRUDWLRQDQG5HDGLQJRIWKH*O\SKLF3DQHOVIURP
Temple 11”, Copán Note 64. &RSiQ +RQGXUDV &RSiQ $FURSROLV 3URMHFW 
Instituto Hondureño de Antropología e Historia.
Severin, Gregory M.
 ´7KH3DULV&RGH['HFRGLQJDQ$VWURQRPLFDO(SKHPHULVµTransactions of the 
American Philosophical Society, New Series, 71 (5): 1-101. Philadelphia: Ameri-
can Philosophical Society.
Smith, A. Ledyard and Alfred V. Kidder. 
1951  Excavations at Nebaj, Guatemala. Washington, D.C.: Carnegie Institution. 
Steiger, Kirstin Rachelle.
 ´&URVVHV)ORZHUVDQG7RDGV0D\D%ORRGOHWWLQJ ,FRQRJUDSK\ LQ<D[FKLODQ
Lintels 24, 25, and 26”. Master of Arts Thesis. Provo, Utah: Department of 
+XPDQLWLHV&ODVVLFVDQG&RPSDUDWLYH/LWHUDWXUH%ULJKDP<RXQJ8QLYHUVL-
ty. (http://contentdm.lib.byu.edu/). [Retrieved April 29, 2011.] 
6WRQH$QGUHD-
1995  Images from the Underworld: Naj Tunich and the Tradition of Maya Cave Painting. 
Austin: University of Texas Press.
Stone, Andrea and Marc Zender
2011  Reading Maya Art. London: Thames & Hudson.
Stuart, David.
2010  “Shining Stones: Observations on the Ritual Meaning of Early Maya Stelae”, 
The Place of Stone Monuments: Context, Use, and Meaning in Mesoamerica’s 
Preclassic Tradition-XOLD*XHUQVH\-RKQ(&ODUNDQG%DUEDUD$UUR\RHGV
:DVKLQJWRQ'&'XPEDUWRQ2DNV
Tate, Carolyn Elaine. 
1992  Yaxchilán: The Design of a Maya Ceremonial City. Austin: University of Texas Press.
Taube, Karl A. 
1992a  “The Iconography of Mirrors at Teotihuacan”, Art, Ideology, and the City of 
Teotihuacan: A Symposium at Dumbarton Oaks, 8th and 9th October 1988-DQHW
&DWKHULQH%HUORHG:DVKLQJWRQ'&'XPEDUWRQ2DNV
1992b  The Major Gods of Ancient Yucatan. Washington, D.C.: Dumbarton Oaks.
2004  Olmec Art at Dumbarton Oaks. Washington, D.C.: Dumbarton Oaks. (http://
www.doaks.org/publications/doaks_online_publications/OlmecArt.pdf). [Re-
trieved February 17, 2012.].
2011  “Teotihuacan and the Development of Writing in Early Classic Central Mexi-
co”, Their Way of Writing: Scripts, Signs, and Pictographies in Pre-Columbian 
128 ESTUDIOS DE CULTURA MAYA XLI
America, (OL]DEHWK +LOO %RRQH DQG *DU\ 8UWRQ HGV :DVKLQJWRQ '&
Dumbarton Oaks, 77-109.
7KRPSVRQ-(ULF6
1971  Maya Hieroglyphic Writing: An Introduction. Norman: University of Oklahoma 
Press.
Viel, René H. 
1999  “The Pectorals of Altar Q and Structure 11: An Interpretation of the Political 
Organization at Copan, Honduras”, Latin American Antiquity, 10 (4): 377-399. 
United States: Society for American Archaeology.
Washburn, Dorothy K.
1999  “Perceptual Anthropology: The Cultural Salience of Symmetry”, American 
Anthropologist, 101 (3): 546-562. United States: American Anthropological 
Association.
Washburn, Dorothy K. and Donald W. Crowe
 Symmetries of Culture: Theory and Practice of Plane Pattern Analysis. Seattle: 
University of Washington Press.
Winters, Diane
2007  RE: [Aztlan] List of reversed glyphs. Aztlan Mailing List. August 30.
